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OCP 49 (1983) 261-283 


Listę vescoviłi del patriarcato 
di Gerusalemme 

II. Palestina seconda e Palestina terza* 


1. PALESTINA SECONDA 
Abila, Abela, Abil al-Zayt, Tell Abil. 

Vescovado della proyincia di Palestina secunda ; localita. ricordata 
in Hierocees (720,4: Honigmann, p. 42), Georgius Cyprius (Honig- 
mann, p. 67), nella notitia V (Parthey, p. 114) 

Bibl.: LE Quien, III, coli. 701-704; Benzinger, RE, I, col. 98; Abee, 
II, pp. 234-235; S. Yailhe, DHGE, I, col. 120 

Solomon a. 518 aug. 6-? ACO, III, p. 80 

Nicostratus a. 536 sept. 19-? ACO, III, p. 188 

Alexander, dep. 538 c.-p. 553 iun. 2 SchwarTZ, Kyrillos, pp. 192, 

199 


Amathus, 'Aminata, 'Anita 

Vescovado della proyincia di Palestina secunda ; localita ricordata 
in Georgius Cyprius (Honigmann, p. 67) 

Bibl.: Le Ouien, III, coli. 715-716; Benzinger, RE, I, col. 1752; Abee, 
II, pp. 242-243; S. Vaiehe, DHGE, II, coli. 983-984; Jones, Ciiies, 
pp. 258, 273-274, 281, 449 


Theodosius 

Sergius 

Procopius 

Dionysius 


a. 449 aug. 8-? 
ab saecc. V ad VI 
a. 518 aug. 6-? 
a. 536 sept. 19-? 


Honigmann, Lists, p. 35 
SchwarTZ, Kyrillos, p. 112 
ACO, III, p. 80 
ACO, III, p. 189 


* Le abbreviazioni bibliograficlie sono le stesse usate nella prima 
parte dell’articolo. Cfr. G. Fedaeto, Listę vescovili del patriarcato di 
Gerusalemme. I. Gerusalemme e Palestina prima, OCP XLIX (1983) 11-12. 
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Capharcotia, Caparcotia, Laggun 

Vescovado della provincia di Palestina secunda (LE Quien, III, 
col. 7x7) 

Bibl.: LE Quien, III, coli. 717-718; Abee, II, pp. 175-17 6 . 288; A - Van 
LanTschoot, DHGE, XI, col. 832 


Gapitolias, Bayt Ras, Beth al-Ras, Beth Ras 

Vescovado della proyincia di Palestina secunda ; localita ricordata 
in Hierocees (720,5: Honigmann, p. 42), in Georgius Cyprius (Honig- 
mann, p. 67), nella notitia V (Parthey, p. 144), in Nieus Doxapatrius 
(Parthey, p. 282) 

Bibl.: LE Quien, III, coli. 715-718; Benzinger, RE, III, col. 1529; 
Abee, II, pp. 294-295; R. Janin, DHGE, XI, coli. 861-862 

a. 325 mai. 20-? Turner, I, pp. 46-47 
a. 451 oct. 8-? ACO, II, 1 , 1 , p. 57; II.LII, 

p. 132 

a. 518 aug. 6-? ACO, III, p.79 

a. 536 sept. 19-? ACO, III, p. 189 

a. 614-? Ioannes Moschus, Pratum 

spirituale, 104, 109; PG, 87/3, 
coli. 2961, 2972; cfr. E. Mioni, 
DSp, VIII, col. 636 

?-? Janin, DHGE, XI, coli. 861- 

862; cfr. J.M. Sauget, BS, 
X, coli. 676-680 


Diocaesarea, Diocesarea, Sepphoris, Seforis, Zippori, Tsipori, 
Saffuriyyah. 

Vescovado della proyincia di Palestina secunda; localita ricordata 
in Hierocees (720,9: Honigmann, p. 43), Georgius Cyprius (Honig¬ 
mann, p. 67), nella notitia V (Parthey, p. 144), in Nilus DoxapaTrius 
(Parthey, p. 282) 

Bibl.: LE Quien, III, coli. 713-714; Avi-Yonah, pp. 169-172; Benzinger, 
RE, V, col. 791; Honigmann, RE, II A, coli. 1546-1549; Abee, 
II, pp. 305-306; R Janin, DHGE, XIV, coli 493-494; Bagatti, 
Galilea, pp. 112-121 

Marcellinus (ep. a. 518 aug. 6-? ACO, III, p. 79 

Neoxaioapeiaę) 

Cyriacus a. 536 sept. 19-? ACO, III, p. 188 


Antiochus 
Anianus, Ananias 

Bassus 

Theodosius 

Theodosius 


Petrus ? 
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Exalus, Chasalus, Casaloth, Iksal 
Vescovado della proyincia di Palestina secunda 
Bibl.: LE Quien, III, coli. 713-716; Benzinger, RE, III, col. 2195; 
Abee, II, p. 201; R. Janin, DHGE, XIV, col. 1410; Bagatti, 
Galilea, pp. 256-261 

Parthenius a. 536 sept. 19-? ACO, III, p. 189 

Gaba, Gabaa Hippeum, Geva Parashim, Gaben, Gabai, Gabrata (?) 
Vescovado della proyincia di Palestina secunda ; localita ricordata 
in Hierocees (720,11: Honigmann, p. 43), Georgius Cyprius (Honig¬ 
mann, p. 67), nella notitia V (Parthey, p. 144) 

Bibl.: LE Quien, III, coli. 701-702; Avi-Yonah, p. 175; Benzinger, 
RE, VII, coli. 410-411; Abee, II, pp. 321-322; Jones, Cities, 
pp. 255, 258, 269, 274-275, 280; cfr. TS, LVIII (1982), p. 7 

Rufinus a. 431 iun. 22-? ACO, 1 , 1 ,II, p. 4; 1 , 1 ,VII, 

P- 8 5 

Anastasius a. 536 sept. 19-? ACO, III, p. 188 

(ra(3£>v) 

Gadara (Decapoli), Gadar, Gadur Mukays, Umkes, Umm Qays, 
Mukes 

Vescovado della proyincia di Palestina secunda-, localita ricordata 
in Hierocees (720,3: Honigmann, p. 42), Georgius Cyprius (Honig¬ 
mann, p. 67), nella notitia V (Parthey, p. 144). Per 1 ’omonimia eon la 
sede di Palestina prima, sono possibili confusioni nella lista 
Bibl.: LE Quien, III, coli. 701-702; Avi-Yonah, p. 168; Benzinger, RE, 
VII, coli. 436-438; I, col. 2445, n. 7; Abee, II, pp. 176, 201, 323; 
R. Janin-L- Stiernon, DHGE, XIX, coli. 592-597; Jones, Cities, 
pp. 251, 255, 257, 259, 269, 271, 280, 449, 464, 567; Bagatti, Ga¬ 
lilea, pp. 62-64 

Eusebius ? a. 341 inar. 22-? Mansi, II, col. 1307 

Ioannes a. 451 oct. 8-? ACO, II, 1 , 1 , p. 58; II,I,II, 

p. 132; per 1’identificazione di 
Palestina secunda, cfr. ACO, 
11 , 11 , 11 , p- 70; II,HI,I, p. 31 
Theodorus o a. 536 sept. 19-? ACO, III, pp. 188-189; cfr. 

Araxius LE Quien, III, col. 598 

Gaulames (clima) 

Vescovado della proyincia di Palestina secunda) localita ricor¬ 
data in Georgius Cyprius (Honigmann, p. 68), nella notitia V (Par¬ 
they, p. 144) 

Bibl.: LE Quien, III, coli. 719-720; Benzinger, RE, VII, col. 872; 
JONES, Cities, pp. 282, 288 
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Gerasa, Galasa, Óaras 

Vescovado della provincia di Palestina secunda-, localita ricordata 
in Hierocees (722,7: Honigmann, p. 44), Georgius Cyprius (Honig- 
mann, p. 68), nella nołiłia I (ParThey, p. 92) 

Bibl.: FE Quien, III, coli. 699-700; Abee, II, pp. 185, 202, 331-332; 
Benzinger, RE, VII, coli. 1242-1245; H. Feceercq, DACF, VI, 
coli. 1033-1036; Gerasa = Gerasa, City of the Decapolis, ed. C. H. 
Kraeeing, New Haven 1938; Bagatti, Gentilite, pp. 45, 196, 203, 
229, 293-294; Gerasa cristiana, TS, 1959, pp. 72-76 


Exeresius 

a. 

359 sept. 

27-? 

Mansi, III, col. 324 

Plancus 

a. 

451 oct. 

25- 

ACO, II,I,II, p. 154; Gerasa, 



P- 454/455 


P- 475 

Claudius 

a. 

464/5-? 


Gerasa, p. 476 

Aeneas 

a. 

495 -? 


Bagatti, Gerasa, p. 72 

Paulus 

a. 

526 (?)-p. 

533 

Gerasa, pp. 478-479, 482 

Marianus 

ab 

saec. V ad VI 

Bagatti, Gerasa, p. 72 

Anastasius 

saec. VI 


Gerasa, pp. 484-485 

Genesius 

a. 

611-? 


Bagatti, Gentilitó, p. 218; 


Gerasa, p. 172 


Helenopolis, Daburiyyah, Hirbat Qana (?), Kefer Kama (?) 
Vescovado della proyincia di Palestina secunda; localita ricordata 
in Hierocees (720,8: Honigmann, pp. 42-43), Georgius Cyprius 
(Honigmann, p. 67), nella notitia V (ParThey, p. 144) 

Bibl.: Fe Quien, III, coli. 711-712; Abee, II, pp. 201, 205; Bagatti, 
Galilea, pp. 274-280 

Procopius a. 536 sept. 19-? ACO, III, p. 188 


Hippos, Sousitha, Sussita, Qal'at al-Husn 

Vescovado della provincia di Palestina secunda ; localita ricordata 
in Hierocees (720,6: Honigmann, p. 42), Georgius Cyprius (Honig¬ 
mann, p. 67), nella notitia V (ParThey, p. 144) 

a) Hippos ob. primaeva et byzantina 

Bibl.: FE Quien, III, coli. 709-712; Avi-Yonah, p. 175; Beer-Hepding, 
RE, VIII, coli. 1913-1914; Abee, II, pp. 176, 471-472; Bagatti, 
Galilea, pp. 64-74 

Petrus, ex ob. 363-? Mansi, III, col. 372 

semiariana 

Conon a. 518 aug. 6-? ACO, III, p. 80 

Theodorus (t% a. 536 sept. 19-? ACO, III, p. 189 

f l7TTnQVtóv) 


Fiste vescovili del patriarcato di Gerusalemme 
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b) Hippos ob. semiariana 

Petrus a. 359 sept. 27-363 Epiphanius, AH, III,I: PG, 

42, col. 453: GCS, 37, p. 300; 
Mansi, III, col. 372 

Maximinianopolis, Hadadrimmon, Adadremmon, Fegio, Feddjoun, 

al-Faggun 

Vescovado della proyincia di Palestina secunda ; localita ricordata 
in Hierocees (720,10: Honigmann, p. 43), Georgius Cyprius (Honig¬ 
mann, p. 67), nella notitia V (ParThey, p. 144), in Nieus DoxapaTrius 
(ParThey, p. 282) 

Bibl.: FE Quien, III, coli. 703-706; Avi-Yonah, pp. 168-169; Hoescher, 
RE, XIV, col. 2485; Suppl. V, col. 546; BEER, RE, XII, col. 1166; 
Abee, II, pp. 175-176, 201, 340 

Paulus a. 325 mai. 20—? Turner, I, pp. 44-45 

Megas a. 518 aug. 6-? ACO, III, p. 80 

Domnus a. 536 sept. 19-? ACO, III, p. 189 

Nais (yicus), Nayn, Naym, Na'!m 

Focalita ricordata in Georgius Cyprius (Honigmann, p. 68); il ve- 
scovado e incluso nella notitia V (ParThey, p. 144) tra le sedi della 
proyincia di Palestina secunda ; non si conosce nessun titolare 
Bibl.: FE Quien, III, coli. 719-720; Avi-Yonaii, p. 172; G. Hoescher, 
RE, XVI, col. 1586; Abee, II, pp. 175. 394-395; Bagatti, Galilea, 
pp. 261-272 

Nazareth, Nazara, al-Nasirah, Nasrali 

Vescovado della proyincia di Palestina secunda-, durante le crociate 
il principe Tancredi vi fece trasferire la sede arcivescovile di Scitopoli 
Bibl.: FE Quien, III, coli. 693-696; Abee, II, pp. 203,395; H. FECEERCQ, 
DACF, XII, coli. 1021-1054; G. Hoescher, RE, XVI, coli. 2096- 
2097 

1650 c.-p. 1678 FE Quien, III, col. 695; cfr. 

II, coli. 511-512; Mansi, 
XXXIV, col. 1772 

a. 1733-? FE Quien, III, col. 696 

Pella, Hirbat Fahil, Tabaąat Fahil 

Vescovado della proyincia di Palestina secunda-, localita ricordata 
in Hierocees (720,2: Honigmann, p. 42), Georgius Cyprius (Honig¬ 
mann, p. 67), nella notitia V (ParThey, p. 144) 


Parthenius, 

Pachorus, 

Prochorus 

Dorotheus 
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Bibl.: LE Quien, III, coli. 697-700; E. Honigmann, RE, XIX, coli. 
348-350; Abel, II, pp. 405-406; BagaTTi, Galilea, pp. 306-311 

Zebennus a. 449 aug. 8- Honigmann, Lists, pp. 34, 51 

p. 451 oct. 25 

Paulus a. 518 aug. 6-? ACO, III, p. 79 

Zacharias a. 532-p. 536 Schwartz, Kyrillos, p. 176; 

sept. 19 ACO, III, p. 188 


Scythopolis, Scitopoli, Bethśan, Beth-Shan, Bethśe’an, Baysan, 
Besan, Bassau 

Chiesa metropolitana della proyincia di Palestina secunda ; la localita 
e ricordata in Hierocees (720,1: Honigmann, p. 42), Georgii; s Cyprius 
(Honigmann, p. 67), nella notitia V (Parthey, p. 144) 

a) Scythopolis ob. primaeva et byzantina 

Bibl.: LE Quien, III, coli. 681-694; Avi-Yonah, pp. 167-168; BEER, 
RE, II A, coli. 947-948; ABEE, II, pp. 280-281; BAGATTI, Gentilite, 
pp. 40, 75, 196, 198; Galilea, pp. 296-306 


Patrophilus 

a. 322 c.-p. 325 

DC, III, p. 290; Turner, I, 


iun. 19 

PP- 44-45 

Asterius ? 

?-? 

Hieronymus, epp. LXX, 

Rufus 

a. 381 mai.-? 

CXII: PL, 22, coli. 667, 929: 
CSEL, 54. P- 706; 55. P- 390 
Turner, II, pp. 436-437 

Theodosius 

a. 404-? 

Iohannes Chrysostomus, ep. 

Severianus, mar. 

a. 451 oct. 25-452 

89: PG, 52, col. 655 
Honigmann, Lists, p. 51; J.M. 

Olympius 

a. 457 oct.-466 ab 

Sauget, BS, XI, coli. 958-959 
ACO, II,V, p. 23; SchwarTZ, 


sept. ad oct. 

Kyrillos, p. 55 

Cosmas 

ab 466 ad 467-ab 

Schwartz, Kyrillos, pp. 55-56 

Theodosius 

496 ad 497 
a. 518 aug. 6- 

ACO, III, pp. 79, 188 

Ioannes Scholasti- 

p. 536 sept. 19 
536-550 

H.G. Beck, LTK, V, col. 1083 

cus 

Theodorus, origen. 

a- 544 -P- 55 2 

1 $. Amann, DTC, XV, coli. 286- 

Christophorus 

ab saec. VII ad 

287; Schwartz, Kyrillos, 

p. 197 

V. LaurenT, Le corpus des 


VIII 

sceaux de 1 ’empire byzantin, V, 

Germanus 

a. 1344-? 

2, Paris 1965, p. 401, n. 1570 
LE Quien, III, col. 694 
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b) Scythopolis ob. ariana 

Patrophilus, dep. 325-359 sept. 27 SocraTES, HE, II, 40: PG, 

67, col. 345 

Philippus ?-ab 376 ad 377 Epiphanius, AH, I.III: PG, 

Athanasius ?-? 4 2 * C °U. 44^» 47 2: GCS, 37, 

pp. 297, 312 


Tetracomia, Qumya, Alta Galilea 

Localita indicata in Georgiijs Cyprius (Honigmann, p. 67) e nella 
notitia V (Parthey, p. 144) come vescovado della proyincia di Palestina 
secunda ; non e ricordato nessun titolare 

Bibl.: LE Quien, III, coli. 719-720; Avi-Yonah, pp. 175-176; Hoescher, 
RE, V A, col. 1076; Abel, II, p. 175 


Thabor mons, Atabyrion, Gabal al-Tur, Djebel Tor 
Vescovado della proyincia di Palestina secunda ; secondo AbEE 
(II, pp. 203-204) ayrebbe rimpiazzato ąuello di Helenopolis, cosi da 
spiegare la sua assenza dalie listę antiche 

Bibl.: LE Quien, III, coli. 695-698; Abee, II, pp. 203-204, 474-475; 
BAGATTI, Gentilitd, pp. 80, 125; Galilea, pp. 273-274 

a. 518 aug. 6-? ACO, III, p. 80 
a. 808 c.-? Commemoratorium, p. 304 

saec. XII LaurENT, Le corpus des sceaux, 

V, 2, pp. 404-405, n. 1573 
a. 1733-? Qeten, III, coli. 697-698 

a. 1733 mai.-? 


Tiberias, Tiberya, Tabarie, Tabariyyah, Teyerya 
Vescovado della proyincia di Palestina secunda ; localita ricordata 
in Hierocees (720,7: Honigmann, p. 42), Georgius Cyprius (Honig¬ 
mann, p. 67), nella notitia V (Parthey, p. 144), in Nieus DoxapaTrius 
(Parthey, p. 281) 

a) Tiberias ob. primaeva et byzantina 

Bibl.: Le Quien, III, coli. 705-710; Avi-Yonah, pp. 172-175; Hoescher, 
RE, VI A, coli. 779-781; Abee, ii, pp. 483-484; BAGATTI, Galilea, 
pp. 48-61 

a. 337-? Epiphanius, AH, 1 , 11 : PG, 41, 

col. 412: GCS, 25, p. 339; cfr. 
LE Quien, III, coli. 706-707 


Prestutus 

Theophanes 

Iohannes 

Leontius 

Leyendius 
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Ioannes 

a. 449 aug. 8- 

Honigmann, Lists, p. 36; ACO- 


p. 451 oct. 25 

II,I,II, p. 132 

Ioannes 

a. 518 aug. 6- 
p. 536 sept. 19 

ACO, III, pp. 79, 188 

Georgius 

a. 553 mai. 5-? 

ACO, IV,I, pp. 3, 203 

Basilius 

saec. VIII 

AASS iulii, III, pp. 552-554; 
cfr. BS, XII, coli. 14-15 

Theodorus 

a. 808 c.-? 

Commemoratorium, p. 304 

Nicephorus 

saec. XI 

LaurenT, Le corpus des sceaux, 
V, 2, pp. 403-404, n. 1572 


Tiberias ob. syro-occidentalis (« monophysita ») 

Bibl.: Chabot, IV-VI 


Isaac (ep. Tiberia- 

793 aug. 8-? 

BagaTTi, Galilea, p. 54 

dis et 


Chabot, IV, p. 

45i 

Ajoumiae) 




Seyerus 

818 aug. 1-? 

Chabot, IV, p 

497 

Hanania 

846 nov. 21-? 

Chabot, IV, p 

499 

Gabriel 

887 febr. 5-? 

Chabot, IV, p 

502 

Jacobus 

897 apr. 23-? 

Chabot, IV, p 

503 

Job 

923 aug. 15-? 

Chabot, IV, p 

506 

Jacobus 

936 aug. 28-? 

Chabot, IV, p 

507 

Johannes 

962-? 

Chabot, IV, p 

509 

Johannes 

965 iul. 9-? 

Chabot, IV, p 

5io 

Basilius 

965 iul. 9-? 

Chabot, IV, p 

5io 

Thomas 

986 oct. 2I-? 

Chabot, V, p. 

606 

Marouta 

1004 iul. 6-? 

Chabot, V, p. 

607 

Timotheus 

1032 oct. 14-? 

Chabot, V, p. 

609 


2. PALESTINA 

TERZA 


Aila, Ailana, 

Aylah, Ilah, Elath, 

Eilat, Qal'at al- 

Aqabah 


Vescovado della provincia di Palestina tertia\ localita ricordata 
in Georgius Cyprius (Honigmann, p. 68), nelle notitiae I e V (ParThey, 
pp. 92, 145); conąuistata dagli Arabi fin dalie prime loro conąuiste 
divenne una delle principali piazzeforti; occupata dai Franchi nel 1116, 
fu loro ripresa nel 1175 

Bibl.: LE Quien, III, coli. 757-760; Avi-Yonah, p. 176; D. H. Mueeer, 
RE, I, col. 1008; Abee, II, pp. 311-312; P. ScherTe, Ela-Akaba. 
Die Geschichłe einer altchristlichen Bischofsstadt, OCP, II (1936), 
PP- 33 - 77 ; S. Vaiehś, DHGE, I, coli. 647-648 

Petrus a. 325 mai. 20-? Turner, I, pp. 46-47 

Beryllus a. 451 oct. 8-? ACO, II, 1 , 1 , p. 57; II,I,II, 

P- 132 


! 

i 

i 

i 
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Paulus a. 536 sept. 19-? SchwarTZ, Kyrillos, p. 112; 

vS. VaiehL, EO, III (1900), 
PP- 337 - 338 ; ACO, III, p. 189 


Areopolis, Rabbat Moab, al-Rabbali 

Vescovado della proyincia di Palestina tertia ; localita inclusa in 
Hierocees (721,6: Honigmann, p. 43), Georgius Cyprius (Honig¬ 
mann, p. 68), nelle notitiae I e V (Parthey, pp. 91, 145); sede metro- 
politana, probabilmente dall’inizio dell’invasione araba 
Bibl.: LE Ouien, III, coli. 733-736; BenzinGER, RE, II, coli. 641-642; 

R. Janin, DHGE, col. 1647; Abee, II, pp. 190-191, 425 

x\nastasius a. 449 aug. 8-? Honigmann, Lists, p. 35 

Polychronius a. 518 aug. 6-? ACO, III, P- 79 

Helias a. 536 sept. 19-? ACO, III, p. 188 

Stephanus a. 687-? M. PlCClRlEEO, II cristianesinio 

in Giordania durante 1 ’epoca 
ommiade, TS, LVII (1981), 
p. 264 


Arindela, Aribela, Arbela, al-Garandal (Bsera) 

Vescovado della proyincia di Palestina tertia\ localita inclusa in 
Hierocees (721,3: Honigmann, p. 43), Georgius Cyprius (Honigmann, 
p. 68), nella notitiae I e V (Parthey, pp. 91, 145) 


Bibl.: LE Quien, III, coli. 727-728; Benzinger, RE, II, col. 831; cfr. 


A. AeT, 

in ZDPV, LVIII (1935), 

p. 29; 

R. Janin, 

DHGE, IV, 

col. 169; 

Abel, II, pp. 178, 201 





Theodorus 

a. 431 iun. 22-? 

ACO, 

1,1,II, 

P- 

4; U,VII, 



P- 85 




Macarius 

a. 536 sept. 19-? 

ACO, 

III, p. 

189 



Augustopolis, Udruh, al-Śawbak (?) 

Vescovado della proyincia di Palestina tertia] localita ricordata in 
Hierocees (721,3; Honigmann, p. 43), Georgius Cyprius (Honigmann, 
p. 68), nelle notitiae I e V (Parthey, pp. 91, 144) 

Bibl.: LE Quien, III, coli. 727-728; Benzinger, RE, II, col. 2369; 
Abee, II, pp. 178, 201, 204 

Ioannes a. 431 iun. 22-? ACO, 1 , 1 ,II, p. 4; 1 , 1 ,VII, 

p. 85 

a. 536 sept. 19-? ACO, III, p. 188 


Ioannes 




I 
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Bacatha, Metrocomes, Metrocomia, 'Ayn Bacatha 
Vescovado della proyincia di Palestina teria (secondo le nołiłiae), 
peró nel territorio di Palestina prima, tra Gerico e Ammann, yicino 
a Na'our; localita ricordata in Georgius Cyprius (Honigmann, p. 68 ), 
nelle notitiae I e V (ParThey, pp. 92, 145) 

Bibl.: LE Quien, III, coli. 761-764; Hołscher, RE, XV, col. 1484; 
Abel, II, pp. 178, 201-202; Jones, Cities, p. 464, 11. 74; Bagatti, 
Gentilite, p. 80; A. Van Lantschoot, DHGE, VI, coli. 35-36; cfr. 
III, col. 1174; cfr. Epiphanius, AH, II,I: PG, 41, coli. 849, 1009- 
1012 

Alypius (Baxafkov) a. 449 aug. 8 -? Honigmann, Lists, p. 36 

Gregorius a. 518 aug. 6- ? ACO, III, p. 80 

(Booca&aę) 

Barachus a. 532-p. 536 SchwarTz, Kyrillos, p. 177; 

sept. 19 ACO, III, p. 188 

Antonius a. 649 oct. 31-? Jaffć, n. 2066; Mansi, X, 

col. 817 

Characmoba, Qir Moab, Qir Haraseth, Keraka de Moab, Kyria- 
kopolis, al-Karak 

Vescovado della provincia di Palestina tertia: localita ricordata 
in Hierocles (721,5: Honigmann, p. 43), Georgius Cyprius (Honig¬ 
mann, p. 68), nelle notitiae I e V (Parthey, pp. 91, 145) 

Bibl.: LE Quien, III, coli. 729-734; Benzinger, RE, III, col. 2120; 
R. Janin, DHGE, XII, col. 414; Abel, II, pp. 418-419 

Demetrius a. 536 sept. 19-? ACO, III, p. 188 

Ioannes ab saec. VIII AASS i ul ii, III, pp. 544-545; 

ad IX cfr. BS, XII, coli. 14-15 


Elusa, Elousa, al-Halasah, al-Khalassa, Halusa 
Vescovado della proyincia di Palestina tertia \ localita ricordata 
in Hierocles (721,10: Honigmann, p. 43), Georgius Cyprius (Honig¬ 
mann, p. 68), nelle notitiae I e V (Parthey, pp. 91, 145) 

Bibl.: LE Quien, III, coli. 735-738; Avi-Yonah, p. 177; Benzinger, 
RE, V, col. 2457; Hołscher, RE, XIII, col. 1854; Abel, II, p. 3 I 3 ; 
Jones, Cities, p. 280; R. Janin, DHGE, XV, col. 265 



a. 325 mai. 20-? Oę&odotjla, II J1927), p. 204 
ab saecc. IV ad V AASS ianuarii, I, pp. 964, 966; 

R. Janin, Nilo, BS, IX, coli. 
1008-1009 

a. 431 iun. 22-? ACO, 1 , 1 ,II, p. 4; 1 , 1 ,VII, 
P- 85 
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Aretas a. 451 oct. 8-? ACO, II,I,I, P- 57 : U,I.II, 

p. 132 

Petrus a. 518 aug. 6-? ACO, III, p. 79 

Zenobius a. 536 sept. 19-? ACO, III, p. 188 


Jotabes, Jotaba, isola di Tiran o Taran 

Vescovado della proyincia di Palestina tertia (Abel, II, p. 201), 
(secunda, per LE Quien, III, col. 711-712); localita ricordata da Hierocles 
(721,11: Honigmann, p. 43), Georgius Cyprius (Honigmann, p. 68), 
nelle notitiae I e V (Parthey, pp. 92, 144) come LaXrcov repaTtxćóv (?) 
Bibl.: LE Ouien, III, coli. 711-712; Avi-Yonah, p. 177; Abel, II, 
pp. 201, 366; Thać., RE, IX, coli. 2000-2002; Jones, Cities, pp. 293, 
468-469, n. 91 


Marcianus 

a. 451 oct. 8-? 

ACO, II,U, p. 58; II,Ul, 
p. 86; cfr. p. 103, n. 4 

Petrus 

a. 473-? 

L. DucHESNE, Autonomies ec- 
clisiastiques. Źglises sóparóes, 

Paris 1896, pp. 344-345 

Anastasius 

a. 536 mai. 5- 

ACO, IV,I, p. 3 (ep. Tabie); 


p. 536 sept. 19 

III, p. 188 


Medaba, Medeba, Medba, Madaba, Ma’daba 

Vescovado della proyincia di Arabia; localita ricordata in HIERO¬ 
CLES (722,6: Honigmann, p. 44), Georgius Cyprius (Honigmann, 
p. 68), nella notitia I (PARTHEY, p. 92) 

Bibl.: LE Quien, III, coli. 769-772; H. LECLERCQ, DACL, X, coli. 806- 
885; Hołscher, RE, XV, col. 29; Bagatti, Gentiliti, p. 243SS. 
Abel, II, pp. 165, 186-187, 202, 381-382 


Gaianus 

a. 451 oct. 25-? 

ACO, II,VI, p. 16; II, I,H, 
P- i 54 

Gaianus 

458-? 

SchwarTz, Kyrillos, pp. 52-53; 
Leclercq, DACL, X, col. 877 

Elias 

531-534 

M. Piccirillo, Madaba-Gior- 
dania, Iti chiesa della Vergine, 
TS, LVI (1980), pp. 287-289 

Ioannes 

a. 562 sept.-? 

S. SallER, The works of Bi shop 

Sergius 

a. 57 6 “P- 596 

John of Madaba in the light 
of recent discoveries, LA, XIX 


(1969), pp. 145-167; M. Picci- 
RILLO, Madaba rinasceya cento 
anni fa, TS, LVI (1980), 
pp. 304-313; cfr. Leclercq, 
DACL, X, col. 877 



G. Fedalto 

saec. VI M. Piccirieeo, Madaba, il com- 

plesso liłurgico della cattedrale, 
TS, LIX (1983), PP- 55-6o 

604-608 PICCIRIEEO, Madaba-Giorda- 

saec. VII nia, pp. 287-289 


Petra, Krach, Arach, Wadi Musa 

Sede metropolitana della provincia di Palestina tertia. Dal 66 d.C. 
annessa alPimpero, come parte della provincia romana di Arabia; lo¬ 
calita ricordata in HieroceES (721,2: Honigmann, p. 43), Georgius 
Cyprius (Honigmann, p. 68), nelle notitiae I e V (Parthey, pp. 91, 144) 

a) Petra ob. primaeva et byzantina 

Bibl.: LE QuiEN, III, coli. 721-728; G. Hoescher, RE, XIX, coli. 1170- 
1178; H. Leceercq, DACL, XIV, coli. 654-655; Abee, II, pp. 407- 
408 

Asterius (de a. 343/344-p. 362 Turner, I, p. 554 : PG > 26, 

Arabia) coli. 796-809; cfr. DC, V, 

pp. 118-126; G. Bardy, 
DHGE, IV, coli. 1166-1167 
Iason a. 447-? LECEERCQ, DACL, XIV, coł. 

655 

Ioannes a. 457 aut.-? ACO, II,V, p. 23, n, 17 

Theodorus a. 536 sept. 19-? ACO, III, p. 188 

Athenogenes ab saecc. VI ad Ioannes Moschus, Pratnm 

VII spirituale, 127-129; PG, 87/3, 

coli. 2988-2993 

Dorotheus a. 1672 mar. 16-? Mansi, XXXIV, col. 1771 

b) Petra ob. semiariana 

Germanus a. 359 sept. 27-? Epiphanius, AH, III,I: PG, 

42, col. 453: GCS, 37, p. 301 


Phaenus, Phaenon, Phaino, Hirbat Faynan 

Vescovado della provincia di Palestina tertia (AbEE, II, p. 17°); 
gia della provincia di Arabia e dal 295 di Palestina salutaris; localita 
ricordata in Hierocees (723,1: Honigmann, p. 44), Georgius Cyprius 
(Honigmann, p. 68), nella notitia I (Parthey, p. 92: provincia di Arabia) 
Bibl.: LE Quien, III, coli. 745-748; G. Hoescher, RE, XIX, coli. 1592- 
1593; Abee, II, pp. 169, 182, 201 

Saidas a. 431 iun. 22-? ACO, 1 , 1 ,II, p. 4 

Caiumas a. 449 aug. 8-? Honigmann, Lists, p. 36 
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Cyrus 

Leontius 

Theophanes 



Petrus 

Ioannes 
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a. 518 aug. 6-? ACO, III, p. 80 

a. 536 sept. 19— ? ACO, III, p. 189 


Pharan, Paran, mons Sinai, Fayran 

Vescovado della provincia di Palestina tertia ; localita ricordata in 
Nieus Dokapatrius (Parthey, p. 276) 

Bibl.: LE Quien, III, coli. 747-758; L. Cheikho, Les Archeveques du 
Sinai, in Milanges de la Faculte orientale. Universite Saint-Joseph, 
II (1907), pp. 408-421; Abee, II, pp. 201, 205, 404; BAGATTI, Gen- 
tilite, pp. 60-61, 231; cfr. H. LECEERCQ, DACL, VIII, coli. 1966- 
1968; G. Hoescher, RE, XIX, coli. 1811-1812 


Netras, Nateras 

?-? 

PG, 65, col. 312 

Macarius 

a- 453-? 

ACO, II,I,III, pp. 131-132; 
cfr. DC, II, pp. 129-130 

Photius 

! 

a- [524/544]-? 

Joannes Moschus, Pratum 
spirituale, 127: PG, 87,3, col. 
2989 

1 Theodorus, 

p. 633 a. 649 

E. Amann, DTC, XV, coli. 279- 

monoth. 

oct. 5-? 

282 

Constantinus 

a. 870 febr. 28-? 

Mansi, 16, col. 194 

Marcus 

?-? 

Cheikho, p. 416 

Simeon 

?-? 

Assemani, BO, II, p. 511 

Iorius 

?-io33 iul. 26 

AASS iulii, VI, pp. 340-342; 
LE Quien, III, col. 754 

Iohannes 

a. 1091-? 

Cheikho, p. 416 

Zacharias 

?-? 

Cheikho, pp. 416-417 

Georgius 

?-? 

Cheikho, p. 417 

Gabriel 

?-? 


Iohannes 

a. 1164-? 


i Simeon 

a. 1203-p. 1218 


j Euthimius 

a. 1223-? 

Cheikho, p. 418 

\ Macarius 

a. 1224-? 


\ Germanus 

a. 1228-? 


| Simeon 

a. 1258-? 


| Iohannes 

a. 1265-? 


Arsenius 

a. 1290-? 


Simeon 

a. 1306-? 


Dorotheus 

?-? 


Germanus 

a. I333-? 


Marcus 

a. 1358-? 


j lob 

?-? 


= Athanasius 

?-? 

Cheikho, p. 410 

i Saba 

?-? 


i Abramios 

?-? 


ń Gabriel 

?-? 


j Michael 

I 

?-? 



\ 
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Silvanus 

?_p 

Cheikho, p. 419 

Cyrillus 

?-? 

Cheikho, p. 419; 
Quien, II, col. 757 

Eugenius 

1567-1583 

Anastasius 

15S3-1592 

Cheikho, p. 419 

Laurentius 

1592-1617 


Ioasaph 

1617 sept. 30-1667 


Nectarius, el., tr. 

?-? 


ad Hier os. 

Ananias, dem. 

1667-1677 

Cheikho, p. 420 

loannicius 

1677-1703 


Cosmas 

1705-? 


Athanasius 

1708 dec. 6-? 


loannicius 

?-? 


Nicephorus 

1729-1749 


Constantius, 

1749-1759 


Kosantius 

Cyrillus 

1759-1790 

Cheikho, p. 421 

Dorotheus 

1794-1796 


Constantius 

1804-1859 


Cyrillus 

1859-1867 


Callistratus 

1867-1885 


Porphyrius 

1885-p. 1893 



Zoara, Doara, Bela, Bała, Segor, Car al-Safi, al-Safiyyah (Labruś) 
Vescovado della provincia di Palestina łertia ; localita ricordata 
in Hieroci.es (721,7: Honigmann, p. 43), Georgius Cyprius (Ho¬ 
nigmann, p. 68), nelle nołitiae I e V (Parthey, pp. 91, 145) 

Bibl. : LE Quien, III, coli. 737-746; Abel, II, pp. 177. l8l > 20I > 4 66 «‘ 
BAGATTI, Gentili te, p. 79 


Musonius 

a. 449 aug. 8- 

Honigmann, Lists, 

PP- 36 , 51 


p. 451 oct. 25 



Isidorus 

a. 518 aug. 6-? 

ACO, III, p. 79 


Ioannes (Aiapcov, 

a. 536 mai. 2- 

ACO, III, pp. 126, 

188 

Zcoópwv) 

p. 536 sept. 19 
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seconda e Palestina ter za, ibid. 261-274). 


INDICE DELLE PERSONE 


Abdalgalilus 25 
Abdelas 270 

Abraham 18-21, 25, 28, 30 

Abraham de Hier. 20 

Abram 23 

Abramios 273 

Acacius 29-31 

Aelianus 35 

Aeneas 33, 264 

Aetius 32, 37 

Agapius 17, 28-29 

Agatho 17 

Aianes 41 

Aiax 27 

Akhristudiilus 23 
Alexander 14, 17, 261 

Alphius 41 ... 

Alypius 2 7of/\u(>,- * U1 ł. s 38 

Ambrosius 2 8" ~ . 

Amos 15 

Ananias 28, 30, 274 
Ananias, v. Anianus 
Ananjesus 25 

Anastasius 15-17, 26, 30, 32, 263- 
264, 269, 271, 274 
Anatolius 40 
Andreas de Mardin 21 
Anianus 262 
Anthimos Apergis 28 
Anthimus 19, 30 
Antiochus 262 
Antoninus 14 
Antonius 26, 37, 270 
Apergis, v. Anthimos Apergis 
Apollonius 37 
Appleton G. 10 


Araąel 20 

Araxius, v. Theodorus 
Aretas 271 
Arsen 20 
Arsenius 17, 273 
Asclepius 33 

Aspebet, v. Petrus Aspebet 
Asterius 266 
Asterius (de Arabia) 272 
Astovadzatour 20 
Astovadzatour de Mardin 21 
Astovadzatour de Taron 21 
Athanasius 18-19, 24-25, 28, 36, 
267, 273-274 

Athanasius, v. Anastasius 
Athanasiyus 23 
Athenogenes 272 
Aurelianus 34 
Auxentius 26 
Auxilaus, v. Auxolaus 
Auxolaus 39 
Avetiq de Erzenka 21 

Barachus 270 
Barclay 19 
Barlassina A. 23 
Barochius 31 
Barsegh 20 
Baruchius 41 

Basilius 16, 20, 22, 35, 40-41, 268 

Basiliyus 23 

Bassus 262 

Bayt Lahm 27 

Beltritti J. 23 

Benedictus 19, 28 

Benjamin 13 
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Beryllus 268 
Borghos 20 
Bracco V. 23 
Brown G. 19 
Butrus 22-23 

Caesarius 30 

Caiumas 272 

Caius 14 

Callinicus 30 

Callistratus 274 

Camassei P. 23 

Capito 14 

Cassianus 14 

Charisius 27 

Christodorus 17 

Christodulus 17, 34 

Christophorus 17, 39, 41, 266 

Chrysanthus Notaras 19, 30 

Chuzibites, v. Ioannes Chuzibites 

Claudius 264 

Conon 264 

Constantinus 273 

Constantinus, v. Constantius 

Constantius 40, 274 

Cornelius 29 

Cosmas 266, 274 

Cosmas Hierosolymitamis 37 

Cyriacus 262 

Cyrillus 15, 19, 24, 31, 34, 274 
Cyrus 272 

Cyzicenus, v. Gelasius Cyzicenus 

Damianus 19, 41 
David 20, 24 
David de Mardin 21 
Detnetrius 270 
Diodorus 19 

Dionysins 27-28, 37, 41, 261 
Dioscorus 25 
Dolichianus 14 
Domninus 30 
Dotnnus 29, 265 
Dorotheus 18, 26, 30, 37, 265, 
272-274 
Dositheus 18 
Dositheus Notaras 30 
Dourian, v. Eghische Dourian 


Fedalto 

Ebn-Dhau, v. Dioscorus 
Eghia 20 

Eghiazar de Ainthab 21 

Eghische Dourian 22 

Eghische Terteriau (Derderian) 22 

Eleutherius 35, 40 

Elianus, v. Aelianus 

Elias 15-16, 25, 27-28, 30, 36, 271 

Elias de Nicole 29 

Elisaeus, v. Elissaeus 

Elissaeus 31 

Ephraem 13 

Ephraim 19, 28 

Ephrat Beth-lehem 27 

Ephrata 27 

Epictetus 31 

Epiphanius 40 

Erennius, v. Ireneus 

Essai 20-21 

Essai Karapetian 22 

Eugenius 274 

Eulogius 30 

Eusebius 16, 29, 33, 41, 263 
Eustathius 26, 37 
Eustochius 15, 36 
Euthimius 17-18, 273 
Eutychius 19, 32 
Eutychius, v. Eustochius 
Euzoius 31 
Exeresius 264 

Ezechielian, v. Grigor Ezechielian 

Fidus 31, 36 

Gabriel 268, 273 
Gabriel de Nicomedia 22 
Gabriel Vroulas t 8 
Gaianus 271 
Gaius, v. Caius 
Galoust de Zeitoun 21 
Gelasius 29-30 
Gelasius Cyzicenus 30 
Genesius 264 
Georgius 16, 268, 273 
Georgius, v. Sergius 
Gerasimus 18-19, 28 
Germanion 14 

Germanus 18, 38, 266, 272-273 
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Ghabriyal 23 
Glycon 30 
Gobat S. 19 
Gordius 14 
Gori A. 23 

Gregorius 18, 25, 28, 32, 35, 
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Grigor 20, 22 
Grigor Baron-Ter 21 
Grigor de Aegypto 21 
Grigor Ezekielian 20 
Grigor et Kirakos 20 
Gueorg 20 

Haijbb Nalian 22 
Haddad F. H. 10 
Hakobos 20 
Hanania 268 

Haroutioun Veliapetian 22 
Hasnoun, v. Ignatius 
Helias 269 
Heliodorus 41 
Heraclius 15, 27 
Hermas, v. Hermon 
Hermon 14 
Hesychius, v. Isaac 
Hieremias 17 
Hilarius 19 

Hovakim de Qanaqer 22 
Hoyhannes 20-21 
Hoyhannes de CP 21 
Hoyhannes de Erzeroum 20 
Hoyhannes de Gantzak 22 
Hoyhannes de Polonia 21 
Hoyhannes de Smirne 22 
Hoyhannes Moysessian 22 
Hymenaeus 14 

Iacobus 13, 18, 28 
Iason 272 

Iberus, v. Petrus Iberus 
Ieretnias 24 
Ierotheus 19 
Ignatius 24 
Ignatius, Hasnoun 24 
Ignatius, Romanus 24 
Ignatius Sahada 25 
Ioachim 18 
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Ioannes 13, 15-17, 24-25, 30-31, 
34 - 35 . 38 - 39 , 263, 268-274 
Ioannes Chuzibites 30 
Ioannes Rufus de Bet Rufina 38 
Ioannes Scholasticus 266 
Ioannicius 35, 274 
Ioasaph 274 
lob 24, 273 
Iohannes 267, 273 
Iordanus 17 
Iorius 273 
Ioseph 13, 17, 24 
Ioyinus 26 
Irenaeus 19, 30 
Irenio 33 
Isa 25 
Isaac 15, 268 
Isacius, v. Isaac 
Isidorus 274 

Israelian, v. Keyork Israelian 

Iubinus, v. Ioyinus 

Iudas, v. Iustus 

Iudas Quiriacus 13 

Iulianus 14 

Iulius 39 

Iustus 13 

Iustus, v. Jesus 

Iuvenalis 15 

J 25 

Jacobus 268 
Januarius 35 
Jesus 32 
Joannicius 28 
Johannes 268 
Job 268 

Karapet de Gantzak 22 
Karapet de Hier. 20 
Karapetian, v. Essai Karapetian 
Keyork Israelian 22 
Kirakos, v. Grigor 
Kirakos Mnatsakanian 22 
Kosantius, v. Constantius 

Laurentius 274 
Lazarus 18, 27 
Leflrendius 37 


18 
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Leo, v. Leontius 

Leontius 17-18, 26, 39, 41, 267, 

272 

Letoius 36 
Levendius 39, 267 
Levi 13 
Ligaridius 34 
Longinus 26 

Mac Innes A. M. 10 

Mac Innes R. 19 

Macarius, Macharius 14-15, 269, 

273 

Macer 35 
Macrinus 35 
Malachias 28 
Mammona 38 
Manuel 27 
Marcellinus 262 
Matcianus 34, 40, 271 
Marcus 13, 17-18, 28, 273 
Marianus 2 64 
Marinianus 34 
Marinus 40 
Marouta 268 
Martiros 21-22 
Martiros de Aegypto 21 
Martiros de Brousse 21 
Martiros de Cafa 21 
Martyrius 15 
Matthaeus, v. Mathias 
Matthaeus de Caesarea 22 
Mathias 13 
Matus 34 

Maximus 14, 32, 37 
Mazabanes 14 
Mechanian, v. Nesrob 
Megas 265 
Meletius 19, 30, 34 
Mesrop 20-21 
Michael 28, 273 
Mikhael de Kharberd 22 
MIkha ’11 22 
Minas 20 
Minas de Amid 21 
Mkrltitsch 20-21 
Mnatsakanian, v. Kirakos Mnatsa- 
kanian 


Modestus 15 
Movses 20 

Movsessian, v. Hoyhannes Moyses- 
sian 

Musonius 274 

Nalian, v. Hakob Nalian 
Narcissus 14 
Narses 27 
Nastri 41 
Nateras 34 
Nateras, v. Netras 
Natiras 34 
Neamus, v. Amos 
Nectarius 18, 274 
Neophytus 28 
Nesrob Mechanian 22 
Netiras, v. Natiras 
Netras 273 

Nicephorus 17, 37, 268, 274 
Nicodemus 19 
Nicolaus 17, 40 
Nicostratus 261 
Noe, v. Cyrillus 

Notaras, v. Chrysanthus Notaras 
Notaras, v. Dosithens Notaras 

Oboedianus 32 
Olympius 266 
Orestes, v. Hieremias 

Pachorus, v. Parthenius 
Paisius 18 
Pancratius 36 

Pantaleon, v. Paysius Pantaleon 
Parthenius 19, 28, 30, 34, 263, 
265 

Patrophilus 266-267 
Paulinianus 37 
Pauhis 26, 37, 264-266, 269 
Paysius Pantaleon 34 
Pelagius 40 
Petros 21 

Petros de Thoąat 22 
Petrus 15, 39-40- 262, 264-265, 
268, 271, 273 
Petrus Aspebet 39 
Petrus Iberus 38 
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Philemon 33 

Philippos 21 

Philippus 13, 267 

Philothaeus 30 

Philoxenus 24 

Philumenus 31 

Photinus 37 

Photius 273 

Piavi L. 23 

Pius 14 

Plancus 264 

Poghos de Ararat 21 

Poghos de Van 22 

Policarpus, Polycarpus 19, 28 

Polychronius 26, 269 

Popham Blyth G. F. 19 

Porphyrius 33, 274 

Praylius 15 

Praylus, v. Praylius 

Prestutus 267 

Priscianus 39 

Procopius 19, 37-38, 261, 264 
Procorus, v. Parthenius 
Publius 14 

Quintianus 34 

Quiriacus, v. Iudas Quiriacus 

Romanus 40 
Romanus, v. Ignatius 
Rufinus 263 
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OCP 49 (1983) 284-302 


Les Sacrements 
de 1'ancien Euchologe 
constantinopolitain 
( 3 ) 

II*”» PARTIE f 1 ) 

ADMISSION DANS I/ĆGUSE 
DES ENFANTS DES FAMILLES CHRETIENNES 
(« PREMIER CATECHUMENAT ») (*) 

Dans notre article precedent, sur 1’admission dans TEglise 
de Constantinople des convertis des heresies ou d’autres religions 
non chretiennes, nous avions rencontre a plusieurs reprises une 
phrase tres significative apres ld renonciation a la croyance 
d’origine: il devient chrełien , c.-d-d., il est considere chrełien-non- 
bafttise au meme titre que les enfants des chretiens, qui n’ont pas 
encore reęu le bapteme ( 3 ). 

Dans ce meme article, nous avions anticipe les lignes generales 
de ce qui etait Yiter catechumenal des enfants constantinopolitains 

( x ) Cf. Les sacrements de Vancien Euchologe constantinopolitain’. 
(1) Etude priliminaire des sources, OCP 48 (1982) 284-335; (2) P re partie: 
Admission dans 1 ’Eglise des convertis des herósies ou d’autres religions 
non-chritiennes, OCP 49 (1983) 42-90; (cf. S.N.C.LIEU, An Early 

Byzantine Formula for the Renonciation of Manicheism. The Capita VII 
Contra Manichaeos of <.Zacharias of Mitylene'}, Jahrbuch fur Antike und 
Christentum 26 (1983) 152-218.) 

( 2 ) Cf. notre Evolution des rites d’incorporation et de róadmission 
dans VEglise selon VEuchologe byzantin (— Gestes et paroles dans les di- 
verses familles liturgiąues. Conferences St.-Serge 1977 - Bibliotheca « Ephe- 
merides Liturgicae». Subsidia 14) Roma 1978 (abr.: EVO) 31-76. Et 
aussi: Mhxahji Appahu, O. H., HcmopuuecKue 3aMemKU o HUHonocjiedoeaHUHx 
Tauncme no pyKonucHM TpenecKOZo Eexonoiun, 3-hh nypc, JleHHHrpaflCKaa 
EyxoBHaa AKaaeMHH 1979 (abr.: IST) 15-75. 

( 3 ) a. OCP 49 (1983) 63 et 71. 
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de la periode post-iconoclaste (essentiellement le meme qu’avant 
1'iconoclasme, selon le temoignage de BAR ( 4 ) ). Cette periode que 

( 4 ) Cf. notre systeme de sigles: OCP 48 (1982) 290 et ss. et OCP 49 

(1983) 42, notę 3: 

AEM-KM: A. Ajima 30 b, llcmopun Huuonoc/iedoeanuu Kpeufenun u MuponoMa3a- 
huh, ripHJio>KeHHH, Ka3aHb 1884. 

ANS: A. STRiTTMATTER, The « Barberinum S. Marti* of Jacques Goar, 
Ephemerides Liturgicae 47 (1933) 329-367- Cite selon les n°n° de 
1 ’auteur et non selon les pages de la revue; cf. BAR. 

APA: EYMEflN Gzaacckow/z/ię, Td anavxa, A' sxS., 0sooaXovlx7) 1882; cf. 
Mignę P. G. 155. 

BAR: Barberini 336 (OCP 48, 1982, 295); cf. ANS. 

BES: Grottaferrata G.b.I (OCP 48, 1982, 290 et 314); cf. STA. 

COI: Coislin 213 (OCP 48, 1982, 309); cf. DUN. 

CON: F. Conybeare, Rituale Armenorum, Oxford 1905- 

DMITR I, DMTR (DMITR II), DMITR III: A. Emhtphebckhh, Onucamie 
mmypzunecKUX pyKonuceu, xpaunu[uxcH e 6u6nuomeKax npaeocnaenaeo Bocmoua, 
t. I: Tu7iixd, KneB 1895; t. II: EuyeAóyia, KneB i 9 OI > t. III: T’jmxa, 
IleTporpaA 1917. 

DMITR-D: A. Emhtphebckhh, Upeeueuume nampuapuiue munuKonu: Cenmo- 
zpoócKuu HepycaAUMCKUu u Bcaukou KoucmaHmuHonojibCKOu IfepKeu, Kii en 1907. 

DUN: J. Duncan, Coislin 213, Euchologe de la Grandę Eglise, Dissertatio 
ad lauream, Pontificium Institutum Orientale, Romae 1978. Cite 
selon les pages; cf. COI. 

EBE: Athenes 662 (OCP 48, 1982, 316); cf. TRE I. 

EVO: cf. supra notę 2. 

GOAR: J. Goar, Evxohóyiov sive Rituale Graecorum. . ., 2 a ed., Yenetiis 
1730 (Graz 1960). 

GUI: D. Guiłeaume, Bapteme, Romę 1979- 

IST: cf. supra notę 2. 

JAC: A. Jacob, L’Euchologe de Porphyre Uspensky. Cod. Leningr. gr. 226 
(X e siecle), Le Museon 79 (1965) 173-214. Cite selon les n°n°, comme 
ANS; cf. POR. 

KEK: K. Kekejiha3E, JlumypzimecKue zpy3imcKue naMHnmuKU e omcyecmeemibix 
KHUzoxpauuAuiąax u ux nayme 3naneHue, Th(Jdjihc 1908. 

KRA: H. Kpachocejikueb, Ceedemin o mKomopbix Aumypzuueci<ux pyKonucnx 
BamuKaucKou óuÓAUomeKu, Ka 3 anb 1885. 

MAT II: J. MaTEOS, Le Typicon de la Grandę Eglise. Ms Sainte-Croix 
n° 40, t. II (= OCA 166) Romę 1963. 

MEE: P. de MEESTER, Studi su i Sacramenti amministrati secondo il rito 
bizantino, Roma 1947. 

MER: E. MERCENIER, La priere des Eglises de rite byzantin, I, Clieve- 
togne 1947. 

MES: A. Jacob, Un euchologe du Saint-Saiweur « in Lingua Phari » de 
Messine. Le Bodleianus Auct. E. 3.13, Bulletin de 1 ’Institut Belge 
de Romę 50 (1980). Cite selon les n°n°, comme ANS. 
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nous appelons «post-iconoclaste », s’etendra, selon les typika et 
les euchologes constantinopolitains dont nous disposons, depuis 
le IX e jusqu’au XIII e ou XIV e siecle. 

Puisąue la plupart des euchologes conseryes, aussi bien con¬ 
stantinopolitains que peripheriques, contiennent les rites catechu- 
menaux et baptismaux, dans cette partie de notre travail nous 
ne pourrons pas les citer tous, et nous devrons nous imposer la 
selection des documents les plus importants pour ce qui est du 
texte a etudier. 

Cette selection ne sera pas arbitraire, bien entendu, et chaque 
fois nous tacherons de justifier le choix de nos sources secondaires 


PAP: N. nAnAAOnOTAOS, Ev X oKóyiov ró fiśya, ’A&yjvat 1927. 

PAS: G. PaSSARELLI, L’Eucologio Cryptensis G.b.VII (— Analekta Vla- 
tadon 36) Thessaloniki 1982. Cite selon les n°n°, comme ANS. 
POR: Porfirii-Leningrad 226 (OCP 48, 1982, 300); c f- JAC. 

PRI: A. JtMHTPHEBCKHH, Eozocjiywcenue e Pyccnou UepKeu e XVI eene, IIpn- 
jiokchhh, Ka3aHb 1884. 

ROM: Ev X oXóyiov ró /dya, Ptó^rj 1873. 

SEV: Sevasłianov 474-GBL Moscon 2j (OCP 48, 1982, 303). 

SIN: Sinai 959 (OCP 48, 1982, 305); cf. DMTR. 

STA: G. STassi, UEucologio G b 1 « Bessarione » di Groitaferrata, Dis- 
sertatio ad lauream, Pontificium Institutum Orientale, Romae 1982. 
Cite selon les n°n°, comme ANS; cf. BES. 

TRE I: II. TPEMIIEAAS, Mixqóv Ev X oXóyiov, t. I, ’A&rjvai I 95 °- 
ZER: S. ZEPB 02 , Ev X oXóyiov ró idy a, B' ex8., BevŚTi<x 1862 (’A^vai 1970). 

N.B.: Pour ce qui est des majuscules entre parentheses, nous rap- 
pelons notre systeme de classification d’apres BES (OCP 48, 1982, 291- 
295): A) ordinations; B) catechumenat et bapteme; C) conversions; 
D) reconciliation des renegats; E) defunts; F) prieres de communion; 
G) mariage; H) couronnement imperial, etc.; I) adoption fraternelle, 
etc.; J) remission de peines; K) penitence; L) mauvaises habitudes et 
impurete legale; M) mauyais esprits; N) coupe de cheveux et pose de 
voile; O) malades; P) mourants; R) initiation monastiąue. 

Auteurs non cites: 

E. BRANięTE, Le deroulement de l’Office d’Initiation dans les Eglises de 
Rite Byzantin et son Interpretation, Ostkirchliche Studien 20 (1971) 

115*129. 

R. HoTZ, Sakramente in Wechselspiel zwischen Ost and West (= Oku- 
menische Theologie, Bd. 2) Gutersloh-Kóln 1979. 

A. SchmEMANN, Of Water and the Spirit (— Sacraments and Orthodoxie) 
New York 1965; idem (= The World as Sacrament) London 1966. 
Autre bibliographie dans: 

G. Winkler, Das armenische Initiationsrituale (= OCA 217) Rom 1982. 
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ou non constantinopolitaines, les sources principales restant en 
theorie les sept manuscrits presentes dans notre premier article ( 5 ), 
et que d’ores et deja nous appellerons par le sigle « mss CP » 
(manuscrits constantinopolitains); mais il nous faudra dans les 
articles sur le bapteme passer de SEV (qui ne contient que de courts 
fragments des rites baptismaux: cf. OCP 48, 1982, 304, ainsi que 
ALM-KM 4, 8, 20 ss., dans les notes), de COI (a qui ont ete arraches 
tous les ff. concernant le bapteme: cf. OCP 48, 1982, 311) et de 
SIN (qui a un rite d’onction post-baptismale different de celui 
de BAR POR BES EBE, cf. infra). 

Pour les sources secondaires, ou « mss non CP », nous don- 
nerons la preference a des « mss non CP de type a) » et qui ser ont 
ceux qui transmettront deux points importants de la tradition 
constantinopolitaine: i°: «la Cathechese » patriarcale du Vendredi 
Saint, B4 11 ) ( 6 ); 2°: 1 ’onction post-baptismale de BAR POR BES 
EBE (seule onction du front, des yeux, des narines, de la bouche et 
des oreilles, avec la formule Sceau du don du Saint-Esprit une seule 
fois). Tous les euchologes qui augmenteront (comme SIN: Sinai 959) 
ou diminueront le nombre de parties du corps a oindre, ou qui enco- 
re, ajouteront d’autres formules d’onction (et ici la yariete est tres 
grandę a partir des yenerables Sinai gsy et Sinai 958), nous les 
classifierons par le sigle « mss non CP de type b) ». A son mo¬ 
ment nous classifierons ces euchologes peripheriques selon les 
onctions et les formules ( 7 ), en vue d’une hypothetique ebauche 
d'arbre genealogique des euchologes en question. Exercice d’autant 
plus necessaire que 1 ’Euchologe imprime prescrit 1 ’onction de 
plusieurs parties du corps en plus de la tete. 

En youlant anticiper, nous pouvons des maintenant signaler 
quels sont les mss par nous etudies qui peuvent etre classifies 
comme « mss non CP de type a) » ayant une onction post-bap¬ 
tismale limitee aux cinq parties de la tete avec une seule formule, 
et quels sont ceux « de type b) », qui augmentent ou diminuent 
les nombre des parties du corps a oindre et qui peuvent 
ajouter d’autres formules d’onction a la seule formule constanti- 


( 5 ) OCP 48 (1982) (cf. supra notę 1). 

(«) OCP 48 (1982) 292: BES f. 64 v ; BAR p. 260; GOAR 279. Cf. 
EVO 42, IST 36 et 49. 

( 7 ) Cf. IST 64. 
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nopolitaine. II est important de le savoir des maintenant pour 
les eliminer des citations de notre travail. 

Au t} T pe a), en plus de BAR POR BES EBE, appartiennent: 

Sinai 936 (rouleau) du X e s. (DMTR 17), 

Sinai 973, f. 54, de l’an 1153 (DMTR 93), 

Sinai 960, f. 35, XIII* s. (DMTR 195), 

Sinai 971, t±iĄ 5 , XIII-XIV e s. = DMTR 253, 

Vatopedi 324 f.±227, de Tan 1407 = DMTR 374, 

Grottaferrata G.b.VII, f. 57, X e s. (PAS n° 147), 

Grottaferrata G.b. XIV, f. 27, XIII e s.; 

(malheureusement Vatican 1970 presente une lacune a cet 
endroit precis, quoique il semble rapporter en generał les 
traditions constantinopolitaines). 

Au type b) appartiennent: Sinai 937, 958, 959, 962, 961, 

1036, 966, 982, 991, 981, 968, 980, 996, Panteleimon 77 ( 8 ), Patmos 
104, Laura 189, Bodlean Auct. E.3.13, Grottaf errata G.b. II, G.b. IV. 

G.b. X. De ces « mss non CP de type b) » nous ne ferons qu'un 
usage exceptionnel pour ce qui est des rites du bapteme. 

En excluant SIN ( Sinai 959) ~ pour ce qui est du bapteme - 
des euchologes «mss CP », nous nę voulons pas prejuger de son 
origine. Deja dans OOP 48 (1982) 308 ss., nous nous etions inter- 
roges a son sujet. Nous preferons rester encore indecis; somme 
toute la difference entre son onction post-baptismale et cełle de 
BAR POR BES EBE est assez reduite puisqu'il n’ajoute que 
1’onction des mains a celle des autres cinq parties de la tete. 

Puisque la plupart des textes a etudier dans cet article sont 
des prieres conservees dans TEuchologe imprime et en usage jusqu a 
present, nous allons nous contenter d’exposer en entier les seules 
rubriques des «mss CP » et celles de quelques « mss non CP », 
en generał plus concises que celles des livres imprimes, et de donner 
les incipits des prieres se trouvant dans rEuchologe imprime, 
en ne remarquant que les variantes du texte les plus notables 
et dignes d’attention. Pour cela nous donnerons la preference au 
texte imprime de 1 ’Euchologe orthodoxe de Venise de 1862 
(Athenes 1970) (ZER), comme texte aujourd’hui plus accessible, 
etant donnę que GOAR reste toujours un livre plutót rare et de 
yaleur scientifique tres relative (cf. en guise d’exemple les erreurs 

i 

1 

( 8 ) Cf. G. PASSAREU 4 , L’Eucologio Athon. Pantaleimonensis 77 S 

alias 162 ( 1890 ), OCP 48 (1982) 143, n° 22. 


Les Sacrements de 1 ’ancien Euchologe constantinopolitain 289 

de transcription par nous relevees dans OCP 49, 1983. notę 28). 
Ees Euchologes de Romę 1873 (ROM) et d’Athenes I 9 2 7 (PAP) 
nous semblent moins indiques comme texte de reference etant 
donnę qu’il s’agit d’editions pretendues sayantes et aujourd’hui 
liors de commerce; nous les citerons toujours, bien sur, de nieme 
que la 2 e edition de GOAR. 

Cela pour le texte grec. Pour la traduction franęaise des 
prieres nous nous croyons obliges d’etre bien plus genereux, 
puisque nous youlons commenter ces prieres en les plaęant dans 
leur cadre primitif et que cet essai de trayail ne peut se faire 
qu’en ayant le texte concret devant les yeux. 

Pour ce qui est des textes grecs qui ne se trouyent pas dans 
ZER PAP ROM, nous les donnerons en entier, meme s’il se 
trouyent imprimes dans GOAR ou ailleurs. 

Notre texte de depart sera toujours bien entendu 1 ’Euchologe, 
manuscrit ou imprime, mais cette fois-ci, puisque le catechumenat 
et le bapteme confere par le patriarchę a des dates fixes, reve- 
taient une importance communautaire exceptionnelle, nous aurons 
a notre seryice aussi l’ainsi dit «Tvpikon de la Grande-Eglise », 
dont nous disposons de trois documents differents: le Synaxarion- 
kanonarion du IX e siecle Patmos 266 (DMITR I), le Synaxarion- 
kanonarion du X e siecle Hagios-Stauros 40 (MAT II) et le Praxa- 
postolos du XI e siecle Dresde 104 (DMITR-D). 

Forts de l’ 4 vidence, des documents etudies dans 1 ’article 
precedent Admission dans l’Eglise des convertis. . . (cf. notę 1) et 
partant du fait que jusqu’a maintenant 1 ’Eglise byzantine emploie 
deux litanies des catechumenes: celle dite tout le long de Tannee 
pour les simples catechumenes, et celle des catechumenes se pre- 
parant au bapteme, dite a partir de la IV e semaine du Careme, 
nous continuerons a jouer sur 1’hypothese ayancee lors de la 
description de BES (OCP 48, 1982, 291, notę 5) sur l’existence 
de deux catechumenats: l’un a long terme, que nous appelons 
«i er catechumenat)), et 1’autre, de trois semaines, ou de pre- 
paration immediate au bapteme, que nous appelons « 2 6me cate¬ 
chumenat ». Cf. aussi Yiter d’initiation dans OCP 49 (1983) 44 ss. 

PREMIER CATECHUMENAT OU PRE-CATECHUMENAT 

II etait initie par deux prieres que nous avons toujours signa- 
lees par un seul sigle Bi) parce qu’il nous a semble qu’il existait 
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un rapport de grandę unitę entre elles (elles n’etaient separees 
que par 32 jours de difference et nous soupęonnons que souyent 
elles etaient telescopees); des maintenant nous les appellerons d’un 
sigle different :[Bi:i] la priere du huitieme jour apres la naissance 
et [Bi:2] celle (elle est unique dans nos euchologes) du quarantie- 
me jour. Tandis que [Bi:i] est restee inyariee depuis BAR jusqu’a 
ZER, [Bi:2] par contrę presente deux redactions: une plus ancienne 
correspondant a BAR et aux mss plus archaiques, et une autre 
a partir de BES jusqu’a ZER. Nous les appellerons A) ou ancien¬ 
ne redaction, et B) ou nouvelle redaction. Curieusement, et nous 
tenterons de trouver une explication, A) est plus riche et plus 
complete que B). Ees yariantes de A) sont plus nombreuses aussi, 
d’apres les differents mss. Nous en donnerons son texte grec avec 
un modeste apparat critique. 

10: [Bi :i] : PRIERE DU HUITIEME JOUR APRES LA 
NAISSANCE. 

C’est bien la premiere priere qui ouvre la serie des prieres 
de Yiter catechumenal dans tous nos euchologes sans exception, 
ignorant les actuelles prieres du premier jour dont nous parlerons 
plus tard. 

Ee meme titre ou rubrique precede cette priere dans tous 
nos mss, a quelque exception pres: 

Priere pour signer (marquer du signe de la croix, benir) un 
enfant recevant le nom le huitieme jour apres la naissance. [Seul 
EBE, et avec lui d’autres mss de type b), font preceder la priere 
d’une rubrique plus detaillee: II faut savoir que le huitieme 'jour 
apres la naissance, le nouveau-ne est apporte a Veglise par la nourrice 
(maia) pour recevoir le nom. Le pretre devant le portail de Veglise dit 
sur eux la priere habituelle et «le » signe sur le front, sur la houche 
et sur la poitrine et ainsi U fait le conge. Ee codex Grottaferrata 
G.b. II, f. 72 v , attribue cette priere a S. Cyrille de Jerusalem]: 

[Bi :i] : ZER: 

1 Seigneur notre Dieu, nous te prions et te demandons 

[BES BAR POR SIN: nous te prions et te supplions] 
[EBE: nous te prions, te supplions et te demandons]: 

2 que la lumiere de ta face soit marquee sur ton seryiteur N. 
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3 et que la Croix de ton Fils unique soit marquee aussi 
dans son coeur et dans ses pensees, 

4 pour echapper a la yanite du monde 
et a toute mauyaise attaque de 1’ennemi 

5 et pour suivre tes preceptes. 

6 Et accorde Seigneur que ton saint Nom 
demeure en lui sans jamais etre renie; 

7 (qu’il soit) au temps opportun agrege a ta sainte Eglise 

8 et paryienne a la perfection 
par les redoutables mysteres de ton Christ; 

9 afin qu’ayant vecu selon tes commandements, 

10 et gardę intact le sceau, 

11 il arrive a la beatitude 
des [BES BAR: de tes] elus dans ton royaume. 

Par la grace et la philanthropie de ton Fils unique [BES: de ton 
Christ] avec lequel tu es beni avec le tout-saint . .. 

[BAR BES ajoutent apres la priere: 

Et finie la priere, il signe 1 ’enfant sur le front, sur la houche et sur 
la poitrine .] ( 9 ) 

( 9 ) (N.B.: Chaąue fois que nous citerons (DMTR), entre parentheses, 
nous indiąuerons par la que nous connaissons le document cite soit 
directement par microfilm, soit par une autre edition critique; si la cita- 
tion est — DMTR, cela veut dire que nous dependons exclusive- 
ment de YOpisanie de DmiTrikvskii. I v e chiffre qui suit BAR indique 
la page de ce codex, les chiffres des autres mss, le feuillet; ceux qui suiyent 
ANS, JAC, PAS, STA, etc. les n°n° des descriptions de ces auteurs. 
Des autres ouvrages nous citons la page de 1 ’edition). 

BAR 170 (ANS 114) (CON 389): Eu/y) elę to xaxa<7cppaYioat, mxi§iov 
Xav| 3 avov ovoga x?j H' ty yewrjoetoę aurou • Kopie ó 0 eoę Yjp.ćóv • croo 8eó- 

xai ak bteTeuopiev ar i [j.euóSr i TOi (ANS: cr/][i.etcó{>7)Tt) . . . ; post orationem: 
Kai TcX7]poupivr)ę T7ję ctppayi^ei auxou xo jj.excoTrov xal xo ox7]9-oę xai xo 

CTxóg.a. Sequitur oratio [Bi:2]; POR 72 v (JAC 127): ut BAR; sine ekphó- 
nisi; SEV 4Ó V (ALM-KM 4): Ta^ię axóXou-&oę (ALM-KM: axoXool>iaę) xoo 
tpcoxiag,axoę. Eu/y) . • • etc. ut BAR; BES 48 (STA 131): ut BAR (STA: Eó)(Y) 
śttI xó . . .); post orationem: Kai xXYjpa>v tyjv eu/J)v oępayi^ei auxoo xo p.śxco7rov, 
xo oxóga xai xo oTYj^oę. Sequitur oratio [Bi:2]; EBE 79 (TRE I, 324): ut 
BAR; add: Taxeov 6x1 ty] g.exa y£vvY5cnv óySÓY) Yjgśpa 7Tpocayexai xćo vaćó 
rcapa TYję gataę xo Ppśęoę się xo Xa t a(Javs!.v ovo[i.a' tzoi&v (TRE: TOiei) o 5 v ó 
iepeuę iP aóxwv xyjv sl' 9 -tCT[i.£vY]v eu)(Y)v rcpo xwv xoo vaoo 7 tuXć5v ctppayiCei auxou 
x6 [XŚxcottov xai xó axóga xai xó oTYjS-oę xai o(jxcoę a7toXusi. H eó^Y) ’ Too Kopiou 
8 eY) 5 -ć 5 [jt.ev • K. ó 0 . Y)go>v • cjou SeopisS-a xai os ixExeóo[X£v, OY)g.£to> 9 'Yjxco . . . ; 

i 
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2° : [Bi :2]: PRIERE DU QUARANTl£ME JOUR APRfeS 
LA NAISSANCE. 

L’Euchologe imprime apporte ąuatre prieres a cette occasion: 
deux pour la mere de Tenfant et deux pour Tenfant lui-meme. 
Nos mss ne rapportent que la premiere pour Tenfant. Nous nous 
limitons donc a cette seule priere, en nous reseryant de parler 
plus tard des prieres pour la mere de Tenfant, Bg), de certains 
mss plus tardifs. 

La priere [Bi: 2], comme nous l’avons dit plus haut, presente 
deux redactions: une plus ancienne, A), rapportee par BAR, et 
une autre plus moderne, B), rapportee par BES. Nous les donne- 
rons toutes deux en francais, avec le texte entier de A) en notę. 

«[Bi:2 ]»: BAR (redaction ancienne on A)\ 

1 Seigneur notre Dieu, qui le quarantieme jour 

es monte au tempie selon la loi avec Marie ta sainte Mere, 

2 et as ete reęu dans les bras du juste Symeon, 

3 fais croitre ton serviteur N. paf ta puissance, 

4 pour que, arrivant au bain de 1’incorruption, 

5 il devienne fils de la lumiere et du jour, 

6 et atteignant la portion du sort de tes elus, 

7 il devienne communiant 

du precieux corps et sang de ton Christ, 

8 protege par la grace de la sainte, consubstantielle 

et indivisible Trinite. 

Pour ta gloire et celle de ton Fils unique 
et de ton tout saint et vivifiant Esprit, 
maintenant et toujours. . . 


Sinai 956 (rouleau) (DMTR 16): deficit Bi B2 B3 B 4 ); Sinai 973, 44 v 
(DMTR 91): ut BAR; sine rubrica post orationem; Sinai 960, 2y (DMTR 
194): ut BAR; sine rubrica post orationem; Sinai 971, 100 = DMTR 
291: ut BAR; non loąuitur de rubrica post orationem; Vatopedi 324 > 
226 = DMTR 373: deficit Bi); G.b.VII, 46 (PAS 127): ut BAR; sine 
rubrica post orationem; G.b.XIV, 17: ut BAR; sine rubrica post ora¬ 
tionem. Cf. PRI 6; ADM-KM 4; KRA 73; CON 389; GOAR 264; ROM 
142; ZER 121; PAP 87; MER 329; GUI 25. 
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[Sinai g73 ajoute: Et portant V en fant et 1 ’inclinant devant la sainte 
table, le pretre dit le Nunc dimittis.] ( 10 ) 


( 10 ) BAR 172 (ANS 115) (CON 390): EoyY) ote etospxexat Trat8iov etę 
ty)v exxXY)0tav ty; M' Y][xepa T?ję yewźjoecoę aóxoo; sine ulla rubrica post 
orationem; [POR 73 (JAC 128): Eóxy) ote elośpxsrai rcat8£ov psxa M' Tupocę 
ev tyj sxxXY)0ta; sine ulla rubrica ut BAR; Sinai 973, 44 v (DMTR 91): 
Eóyi) etę t6 oapavxY)cat 7rat8iov; cf. infra rubricam post orationem; Sinai 
960, 24 (DMTR 194): Euxi) etę to aapowTYjoai yovatxa; sine ulla rubrica 
post orationem; Sinai 971, 101 = DMTR 251: Eóxy) eirt ppecpooę Teooa- 
paxov- 9 -Y)[a.£pou; G.b.YII, ą6 v (PAS 128): in margine externo, sine titulo, 
alius manus; G.b.XIV, 17 V : Eóx?) etę to ExxXY)0ta0ai 7rat8tov; incompleta 
ob defectum saltem unius folii]: 

172 [Bi:2 ] Kópte ó 0eoę Y)ptoSv ó ev 1 TS 0 oapaxovTa Yjpśpatę 2 xaTa tov vóg.ov 3 etę 

173 to lepov 4 dveX-&G>v pisTa 5 Maptaę TYję 6 aytaę 7 ptYjTpóę 000 ' 8 xal ev Tatę || ayxa- 

Xatę too 8txatoo Sopteow Sex- 9 rię' 9 ao£/)0ov xal 10 tóv 8ooXóv 000 — tóv Se — 
tyj 8ovapt£t 000 11 i'va 12 tox< 1 >v 13 xal 14 too Xooxpoo T?ję acp&apotaę yevY)0ETat 15 
texvov cpcoToę xat Yjptepaę * xal tox8>v 16 T % pteptSoę 17 too xXY)poo tćov exXexTa>v 000 18 
xotvcovóę yevY)Tat 19 xat 20 too 21 Ttpttoo otóptaToę xat atgaToę 22 too Xpt0Too 23 000 
cpoXaTTÓgevoę 24 tyj X“P m aytaę, 25 óg.0000100 xai dStatpsToo TptaSoę. 26 

EKOOfNOSI: Etę 8 ó£av 27 cty)v xat too piovoyevooę 28 000 Ytoo xat too Ttavayioo 
xat £(00710100 000 Hveó[jtaToę * vov xat det 29 . 

Ejusdem fere redactionis cf. Sinai 958, f. 58 v (DMTR 25) et Synod 
280 = PRI 19; sed etiam Sinai 959 (SIN), f. 79^, (DMTR 53), cui seąuitur 
B9) pro matre pueri. 


1 ev add Tatę Sinai 960. 2 Yjptepatę add Tatę POR. 3 xaxa 

; tov voptov] too vogoo Sinai 973. 4 etę to tepov] xat ev tco vato Sinai 973. 

; 5 fieTa] 07T0 Sinai 973, 960, G.b.XIV. 6 TYję add axpavxoo Sinai 973. 

■ 7 aytaę] axpavxoo 000 (jtyTpoę Gib.XIV, 8 000 add 7 rap&evoo POR] xat 

: f>eoToxoo Sinai 960. 9 8 ex&etę] et0eXf>a>v POR, Sinai 960] ( 3 aCTTax^etę 

i G.b.XIV. 10 xat om Sinai 973. 11 tyj 8 ovaptei 000 om Sinai 973. 

1 12 tva add xat Sinai 973. 13 tox<ov] toxy) POR, G.b.XIV. 14 xat 

| om POR, G.b.XIV. 15 yevY)<reTat] xat yevY)Tat G.b.XIV. 18 toxcov] 

| a£tcof>Y) POR, G.b.XIV. 17 peptSoę add xat G.b.XIV. 18 sxXextcov 

1 aoo] aytcov Sinai 973. 19 yevY)Tat om POR. 20 xat om Sinai 973, 

{ 960. 21 too add rcaXatoo POR. 22 xat atptaToę om Sinai 973. 

i 23 too XptaToo om POR. 24 cpoXaTTO(jievoę add aov Yjptw Sinai 973 - 

j 25 aytaę add xat Sinai 973, 960. 28 TYję aytaę . . . TptaSoę] aoo POR. 

i 27 etę 8 o£av . ..] oti 7 rpe 7 ret 001 7 raoa 8 o£a . . . Sinai 973. 28 too govoye- 

■i vooę . . .] avapxoo 000 TtaTpoę xat 7 iavaytoo xat aya- 9 -oo xat £wo 7 rotoo 000 

. 7TveoptaToę vov xat a . . . POR. 29 Sinai 973 add: Etxa PaoTa£cov o 

1 tepeoę to TraiStov 7 rpo 0 xovcov ty)v aytav Tpa 7 re£av Xeyet ooTcoę 1 Nov a 7 roXoetę. 

' Seąuitur B9). 

i 
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Mais voici la nouvelle redaction, apres Ticonoclasme, conservee 
dans les euchologes imprimes; nous la faisons preceder par les 
rubriqu.es des mss: 

BBS: Priere pour «ecclesialiser » un enfant le quarantieme jour. 
[EBE (traduction librę, cf. notę en grec): * Le quarantieme jour 
l’enfant est apporte de nouveau au tempie pour etre « ecclesialise », 
c.-a-d., pour commencer a etre introduit dans 1’eglise. II est apporte 
par sa mere, purifiee et lavee au prealable, le futur parrain de bapteme 
etant present. Elle plie la tete ensemble avec Venfant devant les portes 
( exterieures: pylai) et le pretre la benit, et touchant sa tete, il dit: 
(deux prieres pour la mere, cf. infra B9). Apres quoi, prenant 
Venfant dans ses mains, le pretre se dirige vers le sanctuaire, et 
place la bouche de Venfant sur chacune des deux saintes portes (thyrai) 
en guise de salutation, et fait de meme vers le saint autel en faisant 
semblant de se prosterner devant lui. Si c’est un garęon, il lui fait 
faire trois fois le tour de la sainte table avec un semblant de prostra- 
tion vers chacun des quatre cótes. Si c’est une fillette, il ne la place 
pas devant Vautel mais seulement lui fait faire la prostraiion des 
trois autres cótes de Vautel. Ayant fait ceci, le pretre dit en secret 
le Nunc dimittis et depose 1 ’enfant devant les portes du sanctuaire; 
apres il dit: Prions le Seigneur, et tout de suitę la priere: [Bi:2]. 
Apres 1 ' Am en, il le benit sur le front, sur la bouche et sur la poitrine, 
et le parrain le souleve et sort avec lui.]: 

[Bi :2]: ZER = ± BES EBE {redaction nouvelle ou B): 

1 Seigneur notre Dieu, qui le quarantieme jour 

fus apporte comme un petit enfant au tempie legał 
par la vierge Marie, ta sainte Mere, 

2 et qui as ete porte [BES EBE: pris] 

dans les bras du juste Symeon, 


* N.B.: A cet endroit EBE 79 v (TRE I, 3 2 5 ) ajoute une notę que 
nous resumons: « Si le nouveau-ne est faible et risque de mourir, il ne 
faut pas attendre, comme quelques uns le disent erronement, le cinquieme 
ou le sixieme jour avant de le baptiser, mais il faut au contraire, tout 
de suitę apres la naissance, le laver et le baptiser, pour qu’il ne meure 
acpamcToę. Et encore, apres le cinquieme mois de la conception, si pour 
quelque raison il arrive un avortement, les meres sont passibles de la 
peine de mort selon les lois et les canons, et en plus responsables en 
conscience, si 1’embrion meurt sans bapteme ». 
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3 Toi-meme, Maitre tout-puissant, 

benis aussi ce petit enfant, 

4 amene ici pour t’etre presente, 

Createur de toutes choses; 

5 fais-le croitre pour toute ceuvre bonne 

et a toi agreable, 

6 en eloignant de lui toute puissance ennemie 

par bimposition du signe de ta Croix: 

7 car Best Toi, Seigneur, qui proteges les enfants; 

8 pour que, fait digne du saint Bapteme, 

il obtienne la part de tes elus dans ton royaume, 

9 protege, avec nous, par la grace de la sainte 

et consubstantielle et indivisible Trinite. 

Car a toi revient toute gloire [BES EBE manque: gloire], 
action de grace et adoration, 

avec ton Pere eternel et ton tout saint et vivifiant Esprit 
[BES: au Pere et au Fils et au Saint-Esprit] 
maintenant et toujours. . . ( n ) 


( u ) BES 48 v (STA 133): Eu/tj etę to exxX7)crt.dcrai rraTSa się ttjv M'; 
sine ulla rubrica; EBE 79 v (TRE I, 327): Tfj Sł TeaaapaxocT7) 7][xśpqc TraXiv 
Tcpoaaysroa to> vaćo stu exxX7)araa'9'7jvai, ePr’ o 5 v dpx7)v Xaj 3 eiv tou eiaayea&ai 
się tt]v exxXv)oiav. IIpoadyeTat Se rcapa tt ję pnrjTpoę 1)87) xexa&appiiv7)ę xai XeXou- 
ptiv7)ę rcapóvToę xal tou fiiXXovToę ava 8 exeu 9 -ai touto xaxd to Parmapia. Kai 
xXivoua7ję TaÓTTję ttjv xecpaXv)v apia tw Ppecpei izpb t<uv 7tuX£>v, T7)v tou aTaupou 
ocppayiSa tto!xóv ó iepeuę cx7rTÓp.svóę ts t rję xe<paX?ję auT7ję Xeyei ’ (cf. parvas 
differentias apud TRE) dicuntur duo orationes pro matre, cf. infra B9). 
EBE 8o v (TRE I, 330): Elra to 7raiSiov aÓTÓ [xeT<x yyd- 9 ^ XapiPavcov ó lepeuę, 
się to -&ucnaaT 7 ]ptov & 7 uayei ’ xal eTurdleię to aTÓpia toutou rcap’ exaTŚpa tćov 
ayicov fk>p£Sv ev cr/i)\LUxi aoTraapiou, to auTO Se ttoigW xai eię tt)v ayiav xpa- 
7ce^av, a^TjpLaTi^ei. auxó wę 7rpooxuvouv. Kai ei piev appev ecrTi, 7 rept.epX eTai Tpi- 
tov T7)v ayiav Tparre^au xai xaxa Ta Tecraapa [lipt] TauTTję TeXet tó ayr \pia T 7 )ę 
7rpooxuv7]aecoę. Ei Se f>7)Xu, eię [2.ev to ^p.7rpoo0-ev oux aTteiOL piepoę * eię exaaTov 
Se twv Xoi7rćov Tpicov ex TpiTOu 7iapayiveTai xai tcXcT ty)v TrpoCTxuvr]CJtv. Toutcov 
S e yt,vopievcov, Xeyei xaD-’ śauTov ó iepeuę tó Nuv a7roXueię tov SouXóv oou SearroTa, 
xai p.eTa Tauxa ti^oi to 7 raiSiov erci toc ę D-upaę tou - 8 -UCTiac 7 T 7 ]ptou xai Xśy£ Ł ’ 
Tou Kupiou Se7)i>wp.ev * xai eu 9 -uę 7) eu/rj * [Bi :2]. Kai pieTa to ’Ap.7)v, 09payi^ei to 
[ jLeTtoTOV auTou xai to crrópia xai to aTTj-ii-oę • xai ouTtoę 6 avaSoxoę Xa[xPavei auTO 
xai eĘepxsTai.. Sequitur B3); cf. Synodal 279 = PRI 7; ALM-KM 4. 
Selon les Synodal 280, 281 du XV e s. = PRI 18-19, si 1 ’enfant est une 
filie, on ne 1 ’introduit pas dans le sanctuaire. Cf. GOAR 267; ROM 144; 
ZER 123; PAP 89; MER 332; GUI 28. N.B.: Puisque les yariantes 
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vSi maintenant nous comparons entre elles [Bi: 2 ]A) et [Bi:2]B), 
nous constatons des differences notables mais peu importantes 
dans le sens profond de chaque priere. Soit A) soit B) se rappor- 
tent surtout au fait evangelique de la presentation au Tempie de 
de 1 ’Enfant Jesus. A) fait allusion au bapteme et a la communion, 
B) seulement au bapteme, mais aucune des deux ne parle du 
sceau de Tonction, qui semble par contrę present dans la priere 
du 8 e jour, [Bi:i], apres avoir parle des sacrements de 1 ’initiation 
de maniere suffisemment concrete. 

Le mot « ecclesialiser » ou meme « etre ecclesialise » des do- 
cuments plus recents est remarquable; il peut avoir un sens theo- 
logique (cfr. la traduction slave eąepKoenemie, etęepKoennmb) ou tout 
simplement iTetre qu’un neologisme pour determiner une action 
materielle, celle de Tintroduction dans Teglise du candidat au 
bapteme. 

II est curieux que cette priere manque dans la premiere 
redaction du venerable G.b.YII. Distraction du copiste ou omission 
symptomatique, indiquant que la priere du 8 e jour suffisait? 
Nous rdecartons pas cette seconde hypothese, d’autant plus que 
la priere du 8 e jour, notre [Bi:i], est une priere tres complete, 
contenant tous les elements neceśsaires et suffisants pour creer 
un catechumene (de premier degre): 

a. imposition de la croix, equivalent de la lumiere de la 
face de Dieu, c.-a-d., de sa bienveillance paternelle, 

b. Croix comme antidote de Tennemi et garantie de fidelite, 

c. futurę agregation a 1 ’Eglise par les sacrements, 

d. vie selon les commandements, 

e. gardę du « sceau », 

f. obtention de la beatitude. 

II faut remarquer en outre que la priere [Bi:i] ne fait aucune 
allusion a la circoncision du Seigneur ni a 1 ’imposition du nom; 
donc aucune imitation biblique, comme c’etait le cas pour [Bi: 2 ]. 

Dans les euchologes imprimes suit encore une priere de 


du texte entre BBS BBB d’une part et les imprimes de l'autre ne sont 
pas notables, nous ne donnons pas d’apparat critiąue, nous contentant 
de quelques remarques a 1’interieur de la traduction franęaise de 
ZBR, comme dans [Bia], 
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kephaloklisia, qui ne ligure dans aucun de nos mss ( 12 ). Elle con- 
tinue le sens et repete des idees de [Bi:i] et [Bi:2]; nous 1 appel- 
lerons [B1:3]; voici quelques unes des phrases plus importantes 
(nous omettons celles qui font allusion au fait evangelique lui- 
meme pour nous concentrer sur les idees qui se rapportent a 
1’initiation de 1’enfant): 

[Bi 13]: ZER: 

Dieu et Pere tout-puissant 

qui par la voix eclatante du prophete Isaie, 

as predit la conception par la vierge de ton Fils unique. . . 

Toi-meme Seigneur, benis ce nouveau-ne 

avec ses parents et ses parrains, 

et rends-le digne, au temps voulu, 

de renaitre de l’eau et de 1’esprit, 

et agrege-le a ton saint troupeau de brebis 

douees de raison, appelees du nom de ton Christ. 

Car tu es celui qui habites au plus haut des cieux, 
et qui regardes ce qui est humble, 

et a toi nous rendons gloire, Pere et Fils et Saint-Esprit. . . 

Cette priere suppose qu’on a deja fait la purification de la 
mere, B9) (cf. infra), mais que 1 ’enfant n'est pas encore baptise. 
Donc, la priere [Bi: 3] ne peut etre que tardive, posterieure en 
tout cas a 1 ’apparition des prieres B9). 

Temoignage de SymLon de Thessaeonique 

Si nous faisons recours aux commentaires de Symeon de 
Thessalonique dans son De Sacramentis, nous trouvons qu’au 
debut du XV e siecle, les choses ayaient un peu evolue. 


( 12 ) Mais cf. TRE I, 332, car elle est rapportee par quelque ms 
d’Athenes; exceptionnellement dans VOpisanie: Sinai q82, 33 v = DMTR 
234, du XIII e s., ou [Bi: 3] precede [Bi 12] qui pour 1 ’occasion devient 
une priere de kephaloklisia (le contraire de la praxis actuelle); cf. develop- 
pement singulier des rites: Sinai g68, 78 = DMTR 397, de l’an 1426, 
mais sans [B 1:3]; nous ayons par contrę deux fois [Bi :2]: redaction A) 
et B). Cf. aussi Sinai g8o, 146 (DMTR 432) de 1475. 
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On pratiąuait deja un rite domestiąue le jour meme de la 
naissance. Nous l’avons appele BOi), quoique nous n’avons pas 
Tintention de nous en occuper vu sa tardive apparition dans les 
mss ( 13 ). Le rite selon Symeon, qui ne parle pas de priere, con- 
sistait dans la benediction de 1’enfant et la purification de la 
mere et des femmes presentes. Cela se faisait par une aspersion 
de la maison avec de l’eau benite et par une triple benediction 
sur le front, sur la bouche et sur le coeur de Penfant ( 14 ). 

Le 8 e jour, Symeon rappelle la circoncision et Pimposition 
du nom de Jesus (elements absents de la priere [Bi:i]). II expose 
une tres belle theorie sur le huitieme jour comme jour repetif 
et du recommencement du premier, et comme jour de la resurrec- 
tion et du debut de la vie futurę. 

II explique rapidement la ceremonie de la benediction sur 
le front, comme siege de Pintelligence, de la bouche, comme organe 
de la parole et du coeur comme source de la vie. II parle aussi de 
Timposition du nom qui par la est aussi ecrit dans les cieux. II 
conclut en aflirmant que 1’enfant est rendu a la mere, ce qui con- 
traste un peu avec certaines rubriques des euchologes qui par- 
laient de la presence de la mai a (qui en soi pourrait signifier « mere », 
ou « marraine » mais dans notre contexte semble plutót indiquer 
la nourrice). 

Sur le 40 e jour Symeon s’etend un peu sur les faits evange- 
liques, mais reste sobre sur les ceremonies. II n’ajoute rien en 
tout cas a ce que nous sayions deja par EBE ( 15 ). 


( 13 ) Kostamoniłou 59(62) (ff. non indiques = DMTR 368) XIV- 
XV e s.; Alexandrie 371(48), f. 120 = DMTR 382, a -D- I 4 ° 7 > Sinai 968, 
f. 73 (DMTR 394) a.D. 1426; TRE I, 318- Cf. G0AR 261; ROM 140; 
ZER 119; PAP 85; MER 326; GUI 23. PG 155, eh. 58, 208C. Quoique 
venant d’une tradition differente cf.: Alexandrie 371-48, 121 = DMTR 
382, de Pan 1407: 

Kupie 6 0eóę y)[xojv, ó 7iXaCT<xę ex tou j(óoę "t>v icj&ptdKoy xai e£, ocutou ava- 
7iXaaaę yuvaixa xal looTipiia Ti(ji7)aaę au tt)v, TCapa(3<xvTaę Se ainrouę tyjv £vtoXy)v 
ctou exPaXoiv tou roapaSeiCTou ctou . . . (PRI 3)- Kupie o 0eoę 7]p,ó>v o aXy]0 , eivoę 
TTję 6 )(apiadpievoę fjpidę rouę avaĘiouę SouXouę ctou euXoyeiv xai ayia^etv 

TO<ję U7rep/o(xlvouę xf) ayia ctou exxXY]CTia xai 7rpoCTXuvouvTac to 01/09.01 ctou tOV 
ayiou . .. 

( 14 ) PG 155, ch.58-59, 208CD; APA 82. 

( 15 ) PG 155, ch.6o, 209A-212A; APA 83. 
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Suit une casuistique, qui nous amene a une praxis dans la- 
quelle le sens de l’« ecclesialisation » du 40 e jour s'est deja perdu. 
Les theologiens ont deja sapę le vrai sens de cette entree dans l’Egli- 
se du petit catechumene. Ainsi, Symeon distingue deux cas: si 
1’enfant est deja baptise au 40 e jour ou s’il ne 1’est pas encore. 

S'il est deja baptise, on procede selon les rubriques de EBE: 
1 'enfant est introduit au sanctuaire; si par contrę, il ne Pest pas, 
la prostration vers le sanctuaire se fait dans la colonnade (pres 
de 1 ’entree de Peglise vraisemblement). Mais a partir de ce mo¬ 
ment, Penfant est considere comme catechumene, tandis que la 
mere, deja purifi.ee reęoit le droit d’entrer dans Peglise quand 
elle le veut et d'y recevoir les saints mysteres ( 16 ). 


y: B9): PURIFICATION DE LA MERE. 

II etait normal que, puisque les rites et la priere d'entree au 
tempie du nouveau-ne suivaient Pevocation historique de Pentree 
de Jesus au Tempie, on ait songe par la-meme a appliquer a la 
mere de Penfant les rites de la purification de Marie qui ont eu 
lieu le meme 40 e jour. Et cependant il faudra attendre EBE pour 
trouver cette pratique a Constantinople. Seuls des mss periferiques 
commencent a un certain moment a donner en appendice une 
priere que nous avons appelee d’apres SIN: B9); cette priere plus 
tard prendra la premiere place devant [Bi:2], et cela etait logi- 
que, car si la mere etait purifiee avant Pentree de Penfant, elle 
pouvait prendre part aussi aux ceremonies de Pecclesialisation ou 
entree dans 1 ’Eglise de son enfant. 

EBE, 79 v -8o et avec lui 1’Euchologe imprime ( 17 ), presente 
deux prieres, que nous appellerons [69:1] et Les plus 

anciens mss periferiques n’en donnent qu’une seule, soit la pre¬ 
miere soit la seconde. Symeon de Thessalonique, lui reste dans 
Pimprecision: il parle de «prieres» pour la mere et pour Pen¬ 
fant ( 18 ). 


( 16 ) PG 155, 212AB; APA 84. 

( 17 ) GOAR 267; ROM 143; ZER 122; PAP 88; TRE I, 327: M ER 
330; GUI 27. 

( 18 ) PG 155, 212 A; APA 84. 
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Etant des prieres de purification et, dans un certain sens, 
des prieres penitentielles, leur contenu peut avoir un certain 
interet dans notre travail sur les sacrements. Curieusement aucune 
des deux prieres ne se rapporte au fait evangelique de la purifica¬ 
tion de Marie, mais les deux font allusion au bapteme de 1 ’enfant. 
Les voici en raccourci: 

[B<):i] : ZER: 

Seigneur Dieu tout-puissant. . . 

qui par le Verbe as cree tout etre doue de raison. . . 

purifie de tout peche et de toute souillure 

ta servante que Tu as sauvee, 

et qui vient a ta sainte eglise, 

afin de pouvoir communier sans blame 

a tes saints mysteres. 

(On arrete ici la priere si Venfant n est plus en vie). 

Benis 1 ’enfant qui est ne d’elle, 
eleve-le, sanctifie-le, 

donne-lui la raison, la prudence et la sagesse, 

puisque Tu l’as amene a la vie, 

et lui as montre la lumiere des sens, 

afin qu J il soit digne de la lumiere spirituelle, 

au moment que tu as etabli, 

et qu’il soit agrege a ton saint troupeau, 

par ton Fils unique, avec ton tres saint... Esprit. . . 

[B 9 :2] : ZER (priere du kephaloklisia dans les imprimes): 
Seigneur notre Dieu, 

qui es venu pour le salut du genre humain, 

assiste ta servante N., 

accorde-lui, par les prieres 

de ton honorable corps presbyteral 

de se refugier dans ta sainte Eglise catholique 

et d’entrer dans le tempie de ta gloire; 

juge-la digne de la communion 

du Corps et du Sang de ton Christ. 

Lave la souillure de son corps et la tache de son ame 
au terme des quarante jours 
afin que, jugee digne 


d’entrer dans ton saint tempie, 

elle glorifie avec nous 

ton tres saint nom, Pere et Fils. . . ( 19 ) 

L’absence de ces prieres dans les mss les plus classiques, et 
dans la plupart des mss periferiques les plus anciens, nous pousse 
a penser que leur origine n’est pas tres ancienne et qu’elle obeit 
a une theologie impregnee de 1 ’Ancien Testament sur la purete 
legale de la feinme qui a donnę un homme au monde, et qui en 
bon Evangile n’est coupable d’aucune faute ni souillure. 

CONCLUSIONS SUR LE PREMIER CATECIiUMENAT 

Les prieres du 8 e et du 40 e jour apres la naissance, [Bi:i] 
et [Bi:2], marquaient vraiment la vie spirituelle du nouveau-ne 

( 19 ) GOAR 267; ROM 143; ZER 122; PAP 88; TRE I, 327; ALM- 
KM 5; KRA 73. Dans les mss que nons appelons periferiąues, ces prieres 
se trouyent ensemble dans Sinai 966, 53 = DMTR 207, ou [Bg:2] est 
destinee non a la mere, mais aux autres femmes quil’on assistee; les deux 
prieres sont suivies de [Bi:2]. Dans Sinai 982, 34 v — DMTR 234, [Bq:t] 
et [Bq:2] pour la mere, precedees de [Bi:2]. Grotłaferrata G.b.XII, 3, 
du XIV e s., possede aussi les deux prieres, la seconde comme alternatiye 
de la premiere. Le reste des mss, anterieurs au XIV e s., ne possede qu’une 
seule priere, et precisement [B9:1]: Sinai 962, 8y v (DMTR 69): entre 
[Bi:2] et B7), avec un texte un peu different des imprimes; Sinai 973, 
45 (DMTR 91): entre [Bi:2] et B2): avec yariantes; S nai 971, 102 -- 
DMTR 251: apres [Bi:2]; Laura 7, 52 v — DMTR 375: entre [Bi:2] et 
B2); Bodl. Auct. E.5.13, 81 (MES 8-2), ou elle est attribuee a Cyrille 
(sic). Les mss qui ne possedent que [89:2] comme seule priere sont les 
plus nombreux: Grottaferrata G.b.VII, 27 v (PAS 70): hors de tout contexte 
baptismal; texte avec yariantes; G.b.XII, 3: apres le bapteme; Sinai 
958, 85 v (DMTR 32): texte un peu different; Sinai 959 (notre SIN), 
79 v (DMTR 53): entre [Bi:2] et B2); Sinai 1036, 70 (DMTR 149): avant 
[B 1:2]; Patmos 105, 68 v — DMTR 167: avant [Bit2]; Laura 189, 2 = 
DMTR 176: apres [Bi:2]; Antonin, 4 = DMTR 188: entre [Bi:2] et 
B2); Sinai 960, 35 v (DMTR 196): apres le bapteme; Sinai 981, 206 -- 
DMTR 343: hors de tout contexte baptismal; Kostamonitou 59 — DMTR 
369 (sans indication du f.): apres [Bi:2]; etc. Nous nous arretons au 
XIV s. pensant que les usages posterieurs a EBE Bont pas une grandę 
importance pour notre etude. Nous constatons 1 ’absence de ces prieres 
dans les mss non cites, ainsi que dans G.b.II, 73 et G.b.IY, tous les deux 
du XI e s. Le G.b.II, 73 preyoit cependant que ce soit la mere qui apporte 
1’enfant a 1’eglise le 40 e jour. 


1 



3 °~ 


M. Arranz 


d’une familie chretienne. Nous ponvons dire que ces deux prieres, 
et surtout la premiere, faisait du nouveau-ne un vrai chretien, 
auąuel etaient compares les adultes provenant des heresies dont 
on ne reconnaissait pas le bapteme, ainsi que les Juifs, Musul- 
mans et autres, juste apres leur renonciation a leur foi d’origine, 
comme nous avons vu dans 1’article precedant (cf. notę 3 de 
cet article). 

Ce premier catechumenat des petits enfants put se pro- 
longer dans le temps jusqu’a la possession de 1’usage de raison, 
comme nous verrons dans les articles a paraitre. 

Puisque 1 ’enfant etait deja « cliretien », on ne craignait pas 
pour son sort eternel en cas de mort (preoccupation qui apparait 
cependant dans Symeon, qui se montre polemique contrę ceux 
qui ne pensent pas comme lui); on attendait 1’age de la « premiere 
communion », dirions-nous, afin que les rites de renonciation a 
Satan et d’attachement au Christ, qui precedaient le bapteme, 
fussent suivis par le candidat lui-meme et non seulement par son 
parrain, usage qui cependant commence a faire son apparition 
deja dans nos euchologes patriarcaux, comme nous avons vu 
lors de la reception des heretiques et des enfants provenant d’une 
religion non chretienne. 

Piazza della Pilotta, 4 Miguel Arranz, S.J. 

I - 00187 Roma 


i 

i 

1 

( 


OCP 49 (1983) 303-339 



Anaphoral Intercessions, 
Epiclesis and Communion-rites 
in John Chrysostom 

Among the allusions John Chrysostom makes in his Antio- 
chene writings to the various moments of the Mass there are a 
few references to the anaphoral intercessions, the epiclesis and the 
communion-rites. The difficulty here, however, is to discover 
clues which tell us the order in which the details should be placed. 
In my book Zur Geschichte der Messliturgie in Antiocheia und 
Konstantinopel gegen Ende des yierten Jahrhunderts ( x ) , the sequence 
proposed is: opening of the curtains, epiclesis, anaphoral inter¬ 
cessions, doxology, fraction, Lord’s Prayer, Sancta Sanctis, com¬ 
munion. A conjecture concerning the precise moment of the 
bringing out of the gifts is lacking. A diaconal litany after the 
doxology is considered not to be attested to ( 2 ). 

There are two documents in which Chrysostom suggests a 
connection between sonie of the points mentioned: De sacerd. 6,4 
and In Eph. hom. 3,4 ( 3 ). These documents need a reinterpre- 
tation. In the first two paragraphs of this essay, they will be 
reviewed and a new reconstruction proposed. In a third docu- 
ment, In Mt. Hom. 25/26,3, Chrysostom refers to Lk 2,14 in the 
context of communion. In Zur Geschichte, the relation of this 
allusion to the liturgy of the Mass is too lightly dismissed ( 4 ). 
The text will be reexamined in a third paragraph. A fourth 


( x ) OCA 187, Roma 1970; henceforth cited as Zur Geschichte. 

( 2 ) See Zur Geschichte 340-344.3ióf. 36of. 365. 366-375. 

( 3 ) PG 48,680!; Zur Geschichte 323! (doc. 99,I-II) and PG 62,29; 
Zur Geschichte 187 (doc. 64,0-w). 

( 4 ) PG 57,331; Zur Geschichte 267 (doc. 82,t), see ibid. 375. 
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section seeks confirmation of the conclusion reached in the third. 

Finally, the ąuestions provoked by the new reconstruction will 
be dealt with. 

i) De sacerdotio 6,4 (doc. 99 . 11 ) (•) 

In De sac. 6,4, Chrysostom exalts the dignity of the priest- 
hood in order to show his own unworthiness to receive it. First 
he points to the anaphoral intercessions as a elear proof of the 
priesfs eminence: the priest intercedes for the whole world, for 
the living as well as for the dead. Therefore, his “parrhesia” 
must be greater than that of Moses or Eliah ( 6 ). He continues 
then: 

a) "Otcw Se xal to 7rveupLa to aytov xaXfj j 

b) xai, tt)V <ppi,xwSe<JTaTY]v l7tiTeXfj Iloma',/ 

c) xal too xoivoo 7ravT(ov 0ovey£>ę £<pa7TT7]Tai Se 07 rÓToo, 

d) ttoo TaĘo[i.ev aÓTÓv, elrre goi ; tcÓ 07 ]v Se auToij aTraiTTjoogsy xa&apÓTi}Ta, xai 
ttÓ0-/)v sóXafteiav; 

e) ’EvvÓ7]aov yap ómiocę rócę TaoTa 8iaxovoogśvaę yeipaę elvai ypyj, , 

f) óttolow ty)v yXwTTav tt]v exsiva TCpo/eouaav Ta prjgaTa, j 

g) Tivoę Se 00 xa^>apwTĆpav xai ayt(OTepav ttjv tooootoo Tn/eoga u7ioSeĘa[xev7)v 

h) Tótc xai < 5 ćyyeXoi 7raps0Tr;xa0i tw tepei, 

i) xai oópavicov 8ovage<ov a7rav Toćyga (3oy. ( 7 ), i 

j) xai ó Tuepi, tó lk>0ia0T7]piov 7rX7]poÓTai TÓTraę się Tigr)v too xeigevoo ( 8 ). j 

“But wlien he invokes even the Holy Spirit (a) and performs the 
sacrifice that inspires the greatest awe (b), and continuously touches 
the common Lord of the universe (c), where, tell me, shall we rank him? 

What degree of purity shall we reąuire from him, and what measure 
of piety? (d). For consider how the hands must be which administer 
these substances (e), of what ąuality the tongue that utters those words 
(f), how the soul that has received such a Spirit should be purer and 
holier than anyone else (g). Even angels surround the priest at that j 

moment (h), and the whole order of heayenly powers shouts (i), and * 

the space around the altar is crowded (with them) in honour of him 

who lays upon it (j)’’. 

( 5 ) For convenience sake, I give the texts ąuoted the number they > 

have in Zur Geschichte. 

( 6 ) PG 48,68of. Zur Geschichte 323 (doc. 99, 1 ). 

( 7 ) According to some mss.: a7rav tó Prjga, see Zur Geschichte 35. 1 

( 8 ) PG 48,681; Zur Geschichte 323^ j 
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The priesfs grandeur also appears when he calls the Holy 
Spirit and perfects the sacrifice (a-b). Without doubt Chrysostom 
means that the priest at the moment of the epiclesis renders 
the sacrifice perfect or accomplished by calling down the Spirit. 
After that moment, bread and winę are the body and blood of 
Christ. Christ is really present in the gifts ( 9 ). 

A further manifestation of the priesfs dignity is the fact 
that he C7u 'Jty&c, touches “the common ford of the universe“ 
(c). How should the adverb be translated? In Zur Geschichte, 
three possibilities are proposed: “continuously”, “par un contact 
immediaf' (S. Salaviłle) and “immediately after” ( 10 ). It is 
the first translation that seems to me now the only one accept- 
able. Since the faithful received communion on their hands ( 11 ), 
the touching of the gifts “par un contact immediat” is not a 
priyilege of the priest. Chrysostom^ linę of thought could be 
supposed to be that the priesfs dignity shows forth not only in 
calling down the Holy Spirit, but also in the fact that immediately 
thereafter, as soon as Christ is present, he touches Him. But 
there is little difference between touching Christ immediately 
after the epiclesis or at a later moment. The idea that immedi¬ 
ately touching the gifts after the epiclesis constitutes a sign 
of the priesfs eminence might perhaps have escaped Chrysostom 
in a homily, but scarcely in a written document in which he col- 
lects arguments for refusing his vocation. Thus the oni)' - remain- 
ing possibility is “continuously”. 

What in linę c is described as a continuous touching of the 
common Lord of the universe is indicated in linę e by “the hands 
which administer (Staxóvoup.at.) these substances”. Chrysostom 
uses <Laxóvoupou with an object in the accusative. When an 
object in the dative follows §taxóvoup,oa, the verb can have a 
wider sense, but in the construction of our phrase it can only 
mean “to give”, “to distribute”. The object in the accusative 
(acc. rei) is the matter which is administered (to some-body) ( 12 ). 

( 9 ) Cf. Zur Geschichte 332. 339L 

( 10 ) Ibid. 324f. 

( n ) Ibid. 388ff. See also O. NUSSBAUM, Die Handkommunion 
(Koln 1969) 10. 13P 23. 

( 12 ) LiddELL-ScoTT, s.v. Siaxovśco, II. Por ChrysostonPs use of 
Staxóvougai meaning “to give“ without direct or indirect object, see 
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Thus, Chrysostom can be referring here onW to com- 
munion. 

We can now specify even morę precisely the significance of 
fTuv£%(oę. In the sense of “continuously”, it can mean “unremit- 
tingly”, “without interruption” or “at freąuent intervals” ( 13 ). 
Since communion is referred to, the second meaning is preferable. 
It is ąuite possible that Chrysostom has in mind the act of taking 
again and again a portion of the eucharistic bread in order to 
give it to the individual communicants. It is this administering 
of the gifts which distinguish.es the priest from the simple faithful 
who passively receive the bread, albeit on their hands. 

The phrase “consider how the tongue should be that utters 
those words” (f) again refers to the words of the epiclesis. 

“(Consider) how the soul that has received such a Spirit 
should be morę pure and holier than anyone else” (g). This 
linę is certainly not an indication of the fact that the priest called 
down the Spirit first upon himself and then upon the gifts (al- 
though, of course, it does not exclude it), as in the epiclesis of the 
Byzantine anaphoras of Basil and Chrysostom ( 14 ). Chrysostom 
is referring to the priest’s endowment with the Spirit at the 
moment of his ordination. Still, this is related to the invocation 
of the Spirit in the epiclesis. ChrysostonTs recalling the priesfs 
reception of the Holy Spirit at his ordination shows the impor- 
tance he attaches to the possession of the Spirit for perfecting 


In Mt. hom. 39/40,1 PG 57,435: “And he (Mark, cf. Mk 2,26) adds that 
he (the priest) gave (e8ooxev) (the bread of the Presence) to him (David) 
. . . And he not only allowed (David to eat the bread of the Presence), 
but also 8iY]xovr)oaxo ... In Mt. hom. 19,2 PG 57,275: Chrysostom 
coinments Mt 2,3 and says that, if possible, even the hands themselyes 
giving (alms) (<haxovou(j(ivaę /elay.ę) should be inyisible; In Mt. hom. 
82/83.5 PG 58,744; Zur Geschichte 378F: in connection with communion, 
he opposes Siaxóvou(i.at to [i.exaXa[jt.pav(o and uses it as a synonym of 
8 iavśfj.co: “Nobody who is inhuman should draw near (for communion), 
nobody who is totally impure. I say this to you who receiye and to 
you who administer (ufxaę xouę 8iocxovou[i.£vouę) . For it is necessary 
to speak to you as well, so that you distribute these gifts with much 
fervour’’. 

( 13 ) Cf. LlDDErŁ-ScoTT, s.v. ouve/7]ę B.I.a and c. 

( 14 ) See BrigiiTman, 329, 14-18 and 26-31 (according to the Cod. 
Barb. 336). 
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the gifts through the same Spirit. The same holds true for the 
celebranfs present-day calling down of the Spirit first upon 
himself — although he has already received the Spirit at his 
ordination — then upon the gifts. This sep’ Y)p,aę is another man- 
ifestation, and perhaps even a stronger one, of the idea K. Holi 
sees expressed in the epiclesis as such and considers as typical 
of Greek theolog3% viz. that the Spirit is not given once and for 
all, but must always come again ( 15 ). 

In Zur Geschichte, it is assumed that Chrysostom mentions 
the epiclesis after the anaphoral intercessions for rethorical rea- 
sons ( 16 ). It cannot be denied that the epiclesis indeed forms a 
climax. But according to Chrysostom, the distribution of the 
gifts at communion is an activity which reąuires even greater 
sanctity and purity than the anaphoral intercessions. The 
mention of both the epiclesis and the distribution of the gifts 
forms the climax. The three verbs “to cali”, “to perfect” and 
“to touch” all depend on oxav (a), to which tots in linę h cor- 
responds. The epiclesis and the distribution of the gifts have 
in common that at their performance angels surround the priest. 
The fuli emphasis falls on tote, and it is the presence of the angels 
which distinguishes these acts from the one preyiously pointed 
out, the anaphoral intercessions. This presence shows that they 
are even loftier than the anaphoral intercessions, when the angels 
are not present. 

Thus it follows that the anaphoral intercessions preceded 
not only communion, but also the epiclesis. Chrysostom cannot 
have thought that after the epiclesis the angels withdrew for a 
while, to come back at the moment of communion. The angels 
surround the priest in order to honour Christ (cf. j), who becomes 
present through the epiclesis. The grammatical construction of 

( 15 ) Enthusiasmus und Bussgewalt beim griechischen Mónchtum 
(Leipzig 1898, reprint Hildesheim 1969) 221, n. 1: “Diese Differenz” 
(i.e. of view on the relation between apostolic times and the following 
period) “bildet auch den Kern der Frage in dem . . . Streitpunkt iiber 
die Notwendigkeit der Epiklese des Geistes bei der Eucharistie. Fur den 
Griechen ist die ItukA/jctk; wesentlich: der Geist muss immer von neuem 
kommen; fur den abendlandischen katholiken ist sie entbehrlich: es 
handelt sich nur um die Ausiibung eines Befugnis, zu der Reeht und 
Kr aft ein und fur alle mai der Kirche verliehen ist”. 

( 16 ) Zur Geschichte 316I 
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the section a-h also suggests that the calling down of the Spirit 
and the touching of the gifts occur in an uninterrupted period 
of time characterized by the presence of the angels: both acts 
are included by the two adverbs otocv . . . tots. Chrysostom 
takes them in at a single glance, and then says that at that mo¬ 
ment angels surround the priest. This does not mean that com- 
munion immediately followed the epiclesis. Chrysostom calls 
attention only to those acts that show the priesfs dignity. But 
as a result of this interpretation of De sac. 6,4 we must conclude 
that he describes the anaphoral intercessions and the epiclesis 
in the order that was familiar to him, and did not change the 
seąuence for rethorical reasons. As in the Chaldean Mass, and 
in contrast to the Missa Clementina of the Aftostolic Constitu- 
tions ( 17 ), the anaphoral intercessions preceded the epiclesis. 

This order which appears in Chrysostom might be the original 
one. Besides the argument from the presence of the same se¬ 
ąuence in the Chaldean Liturgy, it could be pointed out that this 
seąuence of the deprecatory part of the anaphora forms a parallel 
with the anamnetic part. In the anamnetic part, the thanks 
given to God for his mirabilia celebrates creation and His saving 
acts before and in Christ; it culminates in the commemoration 
of the sending of his Son wlio instituted the Eucharist, of which 
the present celebration is the memoriał. In the deprecatory 
part, the “xod . . . vuv”, according to the interpretation of De 
sac. 6,4 given above, the bishop prays first for the needs of the 
world and the Church ( 18 ), then implores the sending of the Holy 
Spirit in order to actualize what was done during the Last Supper. 
The reversal of this order might have been due to the idea that 
the prayers for world and Church are morę efficient when said 
in the presence of Christ. Chrysostom himself already invokes 
this presence as an argument for the efficacity of the diaconal 
litany immediately before communion ( 19 ). 


( 17 ) Cf. ibid. 

H See ibid. 323. 345-348. 

( 19 ) See below p. 333. 3351 Cf. also Cyrilc of Jerusalem, Cał. Myst. 
V 9 PG 33, 1116B: "... [Lz-([<3~- r y 6v7]aiv tciot eóovxeę ec>ea- 9 m ratę 4 u X a ^> 
uTrsp <ov SŚTjaię ava<pśpeTóa, x?ję aytap xai, 9pix(o8eaxdx7)ę 7rpoxet[X£V7)ę Duaiac. 
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2) In Eph. hom. 3,5 (doc. 64,0-w) 

In this text, Chrysostom states that a Christian should either 
leave the church at the moment of the dismissals, because he 
is unworthy of communion, or stay and then also receive the 
body and blood of Christ. It is a contradiction to stay after 
the dismissals, yet not partake of the eucharistic meal ( 20 ). One 
of his arguments is: 

o) Kodtdatep yap etu xpa 7 ce£»)ę 7 tocpayevo[i.śvou xoo 8ect7roxou ou Set xouę rrpocixe- 
xpouxóxaę xtóv obcexo>v 7 rapetvai, aXX’ sx7toScjv ytvovxat * 

p) ouxoj Si) xal evxau-9-a, 

q) ex<pepoptivYję xvję fhjcńaę, 

r) xai xou Xpiaxou xe-8'U(jtevou 

s) xa! xou 7rpo(3axou xou Seo7roxtxou, 

t) oxav dxoÓCT7]ę • "Ae7)$ć5{Jiev 7ravxeę xo1vt)”, 

u) oxav iSYję aveXxó[i.eva xa dpięi^upa, 

v) xóxe vóti.toov SiocoxeXXe(rS‘ai xov o’jpocvov dv6j-f}ev, xat xaxisvat xouę ayyeXouę. 

w) "G<J7rep xotvuv xćov aptu7jxtov ouS£va yp't) Ttapetvat, ouxtoę ouSe xćov (i.eji.urj[i.£vtov 
y.at pu 7 iapwv ( 21 ). 

"For just as it is unsuitable that, when the lord is sitting at the 
table, those of the servants who are culpable (of some offence) be 
present, and so they should leave (o), so too here (p): when the sacri- 
fice is brought out (q), and Christ has been sacrificed (r) and (became) 
the lamb of the Lord (s), when you hear: ‘Let us all pray together’ 
(t), when you see the curtains being opened (u), believe then that the 
heayen is being unclosed from above and the angels are descending (v). 
Now, just as there should be nonę of the uninitiated, neither should 
there be any of the initiated who are filthy (w)’’. 

Chrysostom mentions three liturgical acts: the bringing out 
of the gifts (q), the admonition “Let us all pray together” (t), 
and the drawing of the curtains (u). The bringing out of the 
gifts presupposes, of course, the opening of the curtains. When 
did this occur? In Zur Geschichte, the moment immediately 
before the epiclesis is chosen ( 22 ). It is, however, morę natural 
to connect the opening of the curtains with the bringing out of 
the gifts. Moreover, it is obvious that all three acts take place 


( 20 ) See Zur Geschichte 188-192. 

( 21 ) PG 62,29; Zur Geschichte 187. 

( 22 ) Ibid. 344. 
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shortly before communion. It is on that occasion that a Christian 
either should not be present at all, or should approach to receive 
communion ( 23 ). A conclusive argument can be found in the fact 
that, as P. van der Aalst has pointed out, there exists a certain 
similarity between the coming forward of the judge, the appear- 
ance of the emperor, the parousia of Christ and the bringing out 
of the gifts. Van der Aalst gives the following schematic presen- 
tation of the parallels: 

Judge Emperor Christ Christ 

(Court of Justice) (Pałace) (On the clouds) (Liturgy) 

bema bema bema bema 

curtain curtain curtain curtain 

sentence appearance parousia communion 

In each case, the elevated place or bema is separated by a 
curtain. The judges deliberate behind curtains, which are opened 
when they pronounce the sentence ( 24 ). In the pałace, the cur¬ 
tains are drawn apart and the emperor is seen on his throne ( 25 ). 
At the parousia, the clouds, the curtains of heaven, are rolled 
up, in order to make a passage for Christ surrounded by his 
angels ( 26 ). “Before communion, the curtains of the sanctuary 
are also drawn apart and heaven should be thought of as being 
opened, when the celestial Basileus and his angels descend” ( 27 ). 

The ąuestion which arises here is, why the bringing out of 
the consecrated gifts has not led, in the course of time, to a 
solemn procession, whereas the transfer of the unconsecrated 
gifts developped into the “Great Entrance”, which has received 


( 23 ) In the communion cycle of the Missa Clementina ( Apost. Const. 
VIII 13-15 Funk I 514-520), the opening of the curtains is not mentioned. 
The idea of a theophany at the moment of communion is expressed 
there only by the singing of Ps 117,27 (see below p. 313). 

( 24 ) Cf. In Mt. hom. 43/44,4 PG 57,455; In Is - ca P • VI 2 56,69; 

In Mt. hom. 56/57,4 PG 58,554. 

( 25 ) Cf. Hom. adv. eos qui dicunt daemones gubernare... I 3 PG 
49,247. 

( 26 ) Cf. PG 49,247 and 58,554 (see preyious notes); In ep. ad Rm. 
hom. 14,10 PG 60,538. 

( 27 ) P. van DER AalST, Christus Basileus bij Johannes Chrysostomus 
(Nijmegen-Utrecht 1966) 25-26. 62. 
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such emphasis that it almost seems the most important moment 
of Mass. 

In his recension of Zur Geschichte, KI. Gamber madę the 
following criticism of the reconstruction of the anaphoral inter¬ 
cessions attempted there: 

“Dabei wird m.E. nicht streng genug zwischen dem Text, der 
vom Zelebranten gesprochen wurde and der noch zum Eucha- 
ristiegebet im eigentlichen Sinn gehorte, und den diakonalen 
Bitten, die wie in Const. Apost. VIII 13,2-9 ( 28 ) unmittelbar darauf 
gefolgt sein diirften, unterschieden. Letztere begannen, wie be- 
reits Brightman S. 475 annahm, wahrscheinlich mit der . . . 
Formel Ae7)$ , ó>(Aev 7ravreę xoivf), und enthielten u.a. die von Chry- 
sostomos wortlich zitierte Formel fur die Verstorbenen (vgl. 
Dokument io6,i-j auf S. 348 ( 29 ) bzw. Dokument i63,g-h auf 
S. 501 ( 30 )). Dabei ist ó TuapscT&ę tćo Ih>at.aaT7]pup in Dokument 
106,h aufgrund von Dokument 163,f eindeutig der Diakon. Ais 
Zeitpunkt fur dieses Gebet wird in Dokument io6,h der Schluss 
der Anaphora genannt (t£>v ępixT&v fi.o<mr)p[cDv TeXoupi£vcov) ( 31 ). 

Gamber’s observation is probably right. The literał simi¬ 
larity of the Antiochene formula (doc. 106) with the one from 
Constantinople (doc. 161) makes it likely that the two litanies 
are identical. Conseąuently, the people start to pray as soon 
as they “see" Christ. 


( 28 ) Funk I 514,13-516,4. P'or a similar litany, see Theodore 
of Mopsuestia, Hom. cat. XVI 21 R. TonnEau-R. DEVREESSE, Les 
homelies catechetiąues de Theodore de Mopsueste (ST 145. Citta del Vaticano 
1949) 563; Cod. Barb. 336 Brightman, 338,3-6. 339,15-18. 

( 29 ) In ep. I ad Cor. hom. 41,4 PG 61,361: ouSe [At7]v ó rcocpEcrrcbę tco 
{h><n<x<JT7)php . . . (3oa • ' Yneo JiavTiov rd)v ev Xqiorą> xexoijurj/j,evcov, xal ra>v 
raę firslaę vneq avrd>v emreXovvrcov. 

( 30 ) In acta apost. hom. 21,4 PG 60,170: Ot>x aEh&c, ó 8iaxovoę [ 3 oa • 
c Ytiep tcqv ev XQiorą> xexoi/j,r]/Lievu)V, xal ra>v idę jurelaę tmeo avrd>v i 7 iiT£Aov[ievojv. 

( 31 ) Since we have here a present participle, this argument is not 
to the point. KI. Gamber continues: “Interessant ist ein Vergleich 
mit dem gallikanischen Ritus, der bekanntlich grosse Ahnlichkeit mit 
dem friihen antiochenischen aufweist. Hier finden wir im Anschluss 
an das Eucharistiegebet eine ahnliche Gebetseinladung wie bei Chrysos- 
tomos (vgl. Dold-Eizenhofer, Das irische Palimsestsakramentar 
[Beuron 1964] S. 19, wo die einzelnen Belege genannt werden). Mit 
der Verlesung der Diptychen hat sie nichts zu tun”. BZ 54 (1971) 373. 
I now agree with the latter statement; see below p. 326. 
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The Identification of the "one who stands at the altar" with 
the deacon coinpels us to conclude that the deacon proclaimed 
the litany from the altar. The space of a review did not allow 
Gamber to enter into the merits of the arguments adduced in 
Zur Geschichte for the supposition that the priest is meant. There 
it is pointed out that it is always the priest who is said to stand 
at the altar ( 32 ). In the evidence alleged there, De s. Pentec. 1,4, 
says it of the bishop: otocv 7rapa ttjv lepav Taury)v Ecrrr]X7} TpaTcs- 
£ocv ( 33 ). In ep. I ad Cor. hom. 25,5 has: au Sz oux ev <paTV7j ópąę 
(Christ), aXX’ £v llutnacrnjpttp, ou Y uva '' xav xaT£youerav aXX’ Izpźa 
7tap£<TTC)Ta ( 34 ). In Hom. nova I, 2 from Constantinople, Chrysos- 
tom, speaking about himself, says: -ryj i£pą Taór/] rpccnź^y] Ttctpz- 
ctto)T£<; ( 35 ). But these three cases do not justify taking the 
expression ó 7 rapoccrTcb<; tu okKnacrnjpicp as a technical term for 
the celebrant. They also exclude its interpretation as a tecnical 
term for the deacon, considered as “ altar-assistant". So there 
is no other solution left than to accept that at the moment of the 
exit of the gifts, the deacon remained behind and proclaimed 
the litany from the altar ( 36 ). In that case, for ChrysostonTs 
audience it would have been perfectly elear who was meant by 
the expression. Perhaps he uses it, to give morę weight to the 
person who proclaimed the litany, and conseąuentty to the litany 
itself. 

Summary: the sequence of the communion-rites 

Combining the data of In Eph. hom. 3,4 (doc. 64,0-w) and 
De sac. 6,4 (doc. 99 , 11 ), the following order is obtained: anaphoral 
intercessions, epiclesis, (doxology ( 37 ) ), opening of the curtains, 


( 32 ) Zur Geschichte 352. 

( 33 ) PG 50,458; Zur Geschichte 86 (doc. 34,i). 

( 34 ) PG 61,204; Zur Geschichte 327 (doc. ioi,d-c). 

( 35 ) PG 63,463; Zur Geschichte 519 (doc. 168,b). 

( 36 ) Apparently, Chrysostom does not apply $uCTia-rr]piov to the 
sanctuary, but only to the altar, cf. Zur Geschichte 53. Moreoyer, if 
the sanctuary were meant, the expression would be ambiguous, sińce 
in that case it could ref er also to the priest. 

( 37 ) Cf. Zur Geschichte 361I 


i 
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bringing out of the gifts, '%et us all pray together”, i.e. the dia- 
conal litany, (Tord’s Prayer ( 38 )), (Sancta Sanctis ( 39 )), (fraction ( 40 )), 
communion of clergy and people. 


3) The "Gloria in excelsis” as an element of the communion 
cycle 

a) In Matth. hom. 25/26,3 

Chrysostom attests in In Mt. hom. 7,6 ( 41 ) to the Sancta 
Sanctis in the Antiochene Mass and in In ep. ad Heb. hom. 7,4 ( 42 ) 
to the same practice in Constantinople. According to the Apost. 
Const., the people answer with the formula that is still found 
in the present-day Byzantine Mass ( 43 ) followed by Tk 2,14, 
Mt 21, 9 b , Mt 21, 9 C (= Ps H7,26 a ), Ps 117,27® (Dioę xupio<;) and 
Mt 21, 9 d ( 44 ). Chrysostom, too, ąuotes Lk 2,14 in cofmection 
with the Eucharist, in In Mt. hom. 25/26,3 ( 45 ). In this text, 
he explains why the Mass is called “zuycnęimziu.” and alludes 
to the benefits for which we give thanks to God during the ana- 
phora ( 46 ).This act of thanksgiving "frees us from the earth . . . 
and turns us from men into angels” ( 47 ). His argument for this 
statement is: 


( 38 ) See below p. 336. 

( 39 ) See below p. 336! For the interpretation of this formula by 
the Fathers and in the ancient and present-day liturgies, see M. Arranz, 
Le “Sancta Sanctis ” dans la tradition liturgique des Źglises, in Archiv 
fur Liturgiewissenschaft 15 (1973) 31-67. 

( 40 ) See below p. 32if. 

( 41 ) PG 57,79; Zur Geschichte 374. 

( 4Z ) PG 63,132; ibid. 528. 

( 43 ) See BRIGHTMAN, 393,15: Elę ayioę, elę xupioę ’l7)oouę Xpiaxóę etę 
8ó£av • 9 -eou mrrpóę. FUNK I 516,17-18: (Elę ayioę ... TraTpóę) eóXoy7)xóę el 
elę Touę oda>vaę * dć[jLrjv. 

( 44 ) '£l(javva tw ulw AaulS (Mt 2l,9 b ), euXoyrjjzevoę ó epxópt.evoę ev 
óvópiaTi Kuplou (Mt 21,9 C = Ps 117,27), waawet ev roię u^lcrroię (Mt 21,9 d ), 
Funk I 516,19-21. 

( 48 ) PG 57,331; Zur Geschichte 266f. 

( 46 ) Cf. ibid. 2Ó7f. 

( 47 ) Ibid. doc. 82,q. 
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“For they also form a choir and thank God for the benefits 
conferred upon us, saying: ‘Glory to God in the highest and on 
earth peace, among men good will’ (Lk 2,14)” ( 48 ). 

In heaven, the angels always form a choir and incessantly sing the 
doxology of the thrice holy ( 49 ). In our text, Chrysostom uses 
the participle aorist x^P 0V <7T7)crap.svoi., “after they have formed 
a choir”. Thus, at a certain moment angels form a choir. When 
does this happen? Angels are where God or Christ is ( 50 ). That 
is why they surround the priest when he pronounces the words 
of the epiclesis and administers communion. Chrysostom him- 
self has heard that an old man at that moment saw angels around 
the altar, attired in white vestments and bowing their heads 
like soldiers in the presence of the emperor. Another person 
saw how they accompanied into paradise a man who had died 
immediately after receiving the viaticum ( 51 ). Because of Chrisfs 
presence under the eucharistic species, angels also descend from 
heaven when the curtains are opened and the gifts are brought 
out to the people. 

Since the angels, according to De sac. 6,4 are present from the 
epiclesis on, one might be tempted to think that Chrysostom sees 
the bema, which was higher than the nave ( 52 ), as the heavens 
which are opened when the curtains are drawn, and from which 
the angels descend to accompany the exit of the gifts. However, 
Chrysostom does not make a distinction between sanctuary and 
nave with regard to their celestial reality. The whole church 
building is a representation of heaven ( 53 ). Therefore, it is from 

( 48 ) Kat yap xai exetvoi yopóv <jT7]aaptevot UTrśp twv się Tjptaę aya- 9 -oW eu/a- 
ptarouat rw S-ew, XeyovTeę • /lo|a iv vrptoroię hem xai eni yrję eigrjrr], ev 
av&Qd) 7 ioię evdoxla (Lk 2,14). eu$oxta instead of eu8oxlaę appears also in 
the Missa Clementina. 

( 49 ) Cf. Zur Geschichte 273ff. 

( 50 ) Cf. In Mt. hom. 49/50,7 PG 58,495: "Orrau yap ó Xp«jróę, exei 
xal ot 6ćyyeXot. In acta apost. hom. 27,4 PG 60,203: otcou ó XptaTÓę, 
«va'p<7] xat ayyśXouę elvat, dvayx7) xa't apyayyeXouę xai xaę aXXaę 8 uvtxg.się. 

( 51 ) De sac. 6,4 PG 48, 680. For the ‘'political“ meaning of this 
presence of the angels, see E. PETERSON, Das Buch von den Engeln 
(Miinchen 1955 2 ) 54 - 

( 62 ) Cf. Zur Geschichte 33. 

( 53 ) Cf. In Mt. hom. 19,3 PG 57,227 (see below p. 319); In Mt. hom. 
49/50,7 PG 58,495; In ep. I ad Cor. hom. 36,5 PG 61,313; Hom. in Rm. 
12,20, 4 PG 51, 179 (see below p. 320). 
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the heavens above that the angels descend at the opening of the 
curtains. The incongruity that in De sac. 6,4 angels already 
surround the priest during the epiclesis, and in In Eph. hom. ZA 
they descend when the curtains are drawn, is not surprismg. 
The descent of the angels is imperceptible; no wonder that it 
is not placed at exactly the same instant in two completely differ- 

ent contexts. . 

Thus, according to In Mt. hom. 25/26,3, it is after the epiclesis 

and before communion that the angels form a choir in the church. 
How does Chrysostom know that at that moment they sing 
‘‘Glory to God in the highest. . .”? In contrast to the Sanctus 
of Is 6 3 the Scriptures do not attest that this chant from Bk 2,14 
is incessantly sung by the angels ( 34 ). Chrysostom’s assertion 
seems based, therefore, on liturgical practice. The Glona m 
excelsis is morę a doxology than a thanksgiving song. In this 
respect, it does not differ from the Sanctus. Conseąuently, the 
Sanctus would have been as good an argument as the Gloria in 
excelsis for the statement that we become angels by givmg thanks. 
Why does Chrysostom quote the Gloria instead? Once again, 
the explanation must be sought in liturgical practice. Lk 2,14 
is sung after the anaphora that recounts the benefits God bestow- 
ed upon us, and after the Sancta Sanctis, the formula that 
announces the greatest gift He could give us. Hence it is morę 
than probable that in Antioch, as in the Apost. Const., Lk 2,14 
was sung by the people after the Sancta Sanctis. Notice how 
this song, because of the phrase “. . . and on earth peace, among 
men good will”, forms a parallel with the kiss of peace before 
communion, the sacramentum unitatis or amoris, in the Latin 

Rite. 1 u 4. 

There is no reason why in Antioch, too, Lk 2,14 should no 

have preceded Mt 2i,9 to - c , Ps 117,27* and Mt 21,9 d . These verses 
are also appropriate at the moment of communion, although the 
emphasis on the eschatological expectation, stressed by Paul 
and expressed in earlier times by the Jewish-Christian formula 


(54\ Chrysostom sees the continuous singing of the biblical Trisagion 
expressed by Isaiah’s use of the imperfect, cf. Zur Geschichte 278. 
According to E. PETERSON, o.c. 33L and 73, n.8, this idea is unknown 
in the Old Testament and to the Jews. 
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“maranatha”, is shifted to the real presence ( 5S ). The bringing 
out of the gifts is seen as a theophany. 

b) De baptismo Christi 4,1 

If the interpretation given of In Mt. hom. 25/26,3 is correct, 
we must check to see if the texts ąuoted in Zur Geschichte for the 
Sanctus ( 56 ) also refer to the Gloria in excelsis. There is indeed 
one document that could very well allude to lik 2,14 as sung during 
communion. In almost all other texts ( 57 ), it is obvious that the 
angelic chant of Is 6,3 is meant. One of thein, In ep. II ad Cor. 
hom. 18,3 ( 88 ), evidently concerns the Sanctus ; Chrysostom speaks 
moreover of “those holy hymns” ( 59 ). In the other documents, 
the biblical Trisagion is explicitly mentioned. 

The text which could allude to the Gloria in excelsis as com- 
munion song is De bapt. Christi 4,1 ( 60 ). Chrysostom reprimands 
his audience for the way they behave when they draw near for 
communion. They kick, strike and revile each other, shout 
angrily, push their neighbour and provoke a lot of disorder. 
Chrysostom asks then: 

“Is this not characteristic of a mind of stone, to thihk at that 
moment to stay on earth instead of participating in the choir 
of angels, with whom you have sent up that mystical song, with 
whom you have offered God that canticle of victory?’’ ( 81 ). 

If In Mt. hom. 25/26,3 is correctly interpreted as referring to the 
Gloria in excelsis, it can scarcely be doubted that Chrysostom 


( 65 ) Cf. 1 Cor 11,16: . .until he comes’’. For the formula Mara¬ 
natha see 1 Cor 16,22; Rev. 22,20 and Did 10,16. According to some 
authors the formula has already lost its eschatological meaning in Did 
10,16; see G. Schneider, n a Q ava &a in: Balz-Schneider, Exeg. Wór- 
terbuch z. NT II (Stuttgart, Berlin, Koln, Mainz 1981) 9476 

( 58 ) Zur Geschichte 276-287 (Antioch), 497ff. (Constantinople). 

( 57 ) For two exceptions, see below p. 3i9ff. 

( 58 ) PG 61, 527; Zur Geschichte 200 (doc. 65,q-r). 

(59) p or the use of the plural “hymns” for the Sanctus, see Zur 
Geschichte 277. 

(6°) PG 49,370; Zur Geschichte 281 (doc. 88). 

( 81 ) Kai urwę ouj(i Xr&iv7ję raura 8tavoiaę, to vo(a,i^siv xaTa tóv xatpov 
źxstvov IttI eoTavai, aXX’ ou [ist’ aYyśXcov -/op£usiv, wv to fi.uaTS.xóv 

exeivo p.śXoq avŚ7csp4aę, ps-fF oiv tyjv e7Uvixiov śxeivyjv av7]VEYxaę c68y]v tw O-ew; 
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also alludes in De bapt. Christi 4,1 to the song that is sung just 
before communion. 

Are there other indications apart from this argument? One 
might wonder whether it is coincidence that Chrysostom in De 
bapt. Christi 4,1 uses the terms piXoę and whereas in the 

other texts ąuoted in Zur Geschichte for the Sanctus he speaks 
of ó rpurdyioi; upvoę, ó 7tavaYt.oę up.voę, ol tepoi u[xvoi ( 62 ). Does 
he make a distinction not only between psalms and hymns ( 63 ), 
but also between hymns and canticles? This is not the case. 
In De incomp. Dei nat. 1,6 ( 64 ), he calls Lk 2,14 as well as Is 6,3 
and Ez 3,12 “w&y)” ( 65 ). In In Mt. hom. 25/26,3, he includes the 
Gloria in excelsis among the upvot. sung by the monks during the 
morning office ( 66 ). After a few lines, he calls these hymns “can¬ 
ticles” ( 67 ). 

( 82 ) Cf. Zur Geschichte 287. 

( 63 ) For this distinction, see In ep. ad Col. 9,2 PG 62,363!; Zur 
Geschichte 497 (doc. 160): Ttę ó up.voę tćov <£vw, ti X£yei Ta Xepoo( 3 tfi., taaat ol 
tugtoL. Ti £Xsyov oi ( 5 ćyyeXot xaTt>); Aó$a ev mpimoię &eą> (Lk 2,14). Ata touto 
fi.£Ta Taę <J/ a Xp.<p8laę up.voL, óćte teXsiótepóv Tt 7rpayp.a • yaA/JO tę , ^yjoL, v/ivoię, 
(hdalę ... (Col 3,16). See also R. KACZYŃSKI, Das Wort Gottes in Litur¬ 
gie und Alltag der Gemeinden des Johannes Chrysostomus (Freiburg, 
Basel, Wien 1974) 95, n. 137. Chrysostom does not consistently adhere 
to this distinction. In In ep. I ad Tim. hom. 14,3-4 PG 62,575-577, he 
calls psalms “holy” and “prophetical hymns”, cf. J. MaTEOS, L'office 
monastique d la fin du IV e siecle, OC 47 (1963) 54 " 55 - They are 
prophetical because composed by the prophet David. Incidentally, in 
Hom. nota V 2 PG 63, 486-487; Zur Geschichte 437L, he says that 
“the psalms” (sung during the readings) “mingled the various voices 
and comprised one 7 ravapp. 0 vi.ov <SMy to be offered”. 

(M) p or a listing of the texts in which Chrysostom ąuotes Lk 2,14, 
see Kaczyński, o.c. (previous notę) 96, n. 138. Of the four texts he 
gives, In Ascens. D.N.J.C 4 PG 50,449 offers nothing for our purpose. 

( 65 ) PG 48,707: The angels (oi dyyfiXoi) do not discuss the naturę 
of God, but: Ao^d^ouat, 7rpoaxuvouat, Taę śmvtxiouę xal fj.uaTŁxaę cpSdę 
8 i7]vex 6><; dva7T£fi.7rouai p,ETa 7roXX?)ę Tłję ępixr]ę' xai oi (iev Xe youat ’ Aól-a iv 
ttplaroię Ubój • Ta Lspaipip, * "Ayioę, ayioę, ayioę xai ... Ta 8Ł XEpou^ip. * 
EvXoyr]fxevr] fj dó$a avrov ek rov rónot avrov (Ez 3,12). 

(66) pq ^8,644: OuTOt . . . up.vouę się tov Toiv oXcov dSouat 1 >EÓV . . . 
("£2gts . .. Epci>T7)acopsv Tt tćov ayy£Xtov o 5 to ę 8t£aTY)XEV 6 x°P° < ? T ^ v ^ 7T ' 1, 
$Sóvtcov xai XsyóvTtov ... (Lk 2,14). 

( 67 ) ElTa £ 7 r£t 8 av Taę cl)8dę Exstvaę stTrouat, . . . tov up.vY)f>£VTa beov rra- 
paxaXouatv ... Cf. also J. MaTEOS, o.c. (above n. 63) 59-61. F'or the 
interchangeability of upivoę and cpSyj, see also In ep. ad Eph. hom. 3,4 
PG 62,29; Zur Geschichte 188 (doc. 64,z and dd). 
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A morę conyincing indication is the fact that the faithful 
are said to partake in the choir of the ayyzkoi and with them 
to have sent up that mystical song and triumphal canticle ( 68 ). 
It is true that “angels” is a generic term for all heavenly beings, 
Cherubim and Seraphim included ( 69 ). Still, when Chrysostom 
mentions the Sanctus, he always specifies that it is sung by the 
Seraphim and/or Cherubim ( 70 ). In ej), ad Col. hom. 9,2 is espe- 
cially significant: “The faithful know which is the hymn of those 
above, the one that the Cherubim are saying. What did the 
angels say here below? ‘Glory to God in the highest' ” ( 71 ). 
In De baj)t. Chrisii 4,1, he only mentions the angels. This would 
seem to favour taking “that mystical song and triumphal can¬ 
ticle” to mean the Gloria in excelsis, and seeing in this text a 
confirmation of what is suggested by In Mt. hom. 25/26,3. 

As a result of this interpretation, De bajt. Christi 4,1 cannot 
be considered any longer as evidence that Chrysostom, in con- 
trast to the Apost. Const., characterizes the triple Sanctus as a 
canticle of yictory ( 72 ). The Sanctus is called a triumphal hymn 
in the Anaj>hora of the XII Apostles ( 73 ) and in the liturgies of 
James and Basil ( 74 ). But this is no argument for referring De 
bapt. Christi 4,1 to the Sanctus, as is shown by De incomjr. Dei 
nat. i,6, where Chrysostom includes both the biblical Trisagion 
and the Gloria in excelsis among the “triumphal and mystical 


( 68 ) See above p. 316. 

( 69 ) See De incomp. Dei nat. 1,6, above n. 65. 

( 70 ) See Zur Geschichte 200 (doc. 77), 277 (doc. 85), 278 (doc. 86), 
281 (doc. 87), 283 (doc. go), 284 (doc. 91), 498 (doc. 161). 

( 71 ) See above n. 63. According to E. PETERSON, o.c. (above 
n. 51) 59ff., the distinction between the Cherubini and Seraphim on 
one side and the angels on the other was a vivid idea with the Fathers. 
The continuous singing of the biblical Trisagion belongs to the essence 
of the Cherubim and Seraphim, whereas the angels are concerned with 
atmośpheric phenomena and creation. 

( 72 ) Cf. Zur Geschichte 282. PETERSON, o.c. 83, n. 27 also relates 
the ąualification of the Sanctus as a hymn of yictory to the Book of 
Revelation, viz. to Rev 5,5. It expresses the yictory of the “Lion 
of Judah”, the risen Christ who sits at the right hand of God. 

( 73 ) Cf. Zur Geschichte 282. 

( 74 ) Brightman, 50,29; B. Ch. Mercier, PO 26,200,2 and Bright- 
MAN, 323,27. 
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canticles” ( 75 ). The epithet emvŁxioę can be applied to yarious 
songs ( 76 ). 

c) In Matth. hom. 19,3 (doc. 89) ( 77 ) and Hom. in Rom. 12,20, 
No 4 (doc. 161) ( T8 ) 

I add these texts for the sake of completeness. They can 
scarcely be considered confirmation of the thesis defended in this 
section, but might allude first to the Gloria in excelsis and then 
to the Sanctus. In the context of In Mt. hom. 19,3, Chrysostom 
exhorts his auditors when they are praying to check the external 
manifestations of their emotions. One should pray calmly and 
modestly. In royal palaces there is no noise; silence reigns. 
But the church is also a pałace, one that is much morę awe- 
inspiring than those here on earth: it is a heavenly pałace ( 79 ). 
He continues: 


f 75 ) See above n. 63. 

( 76 ) See Lampe, Patristic Greek Lexicon, s.v. emvtxioę. To the 
eyidence ąuoted there can be added: GrEGORY of Nyssa, De s. festa 
Paschae et de Resur. PG 46,653 (he calls Ps 116,1 a “hymn of yictory”); 
Basie of Caesarea, Hom. ąuod deus non est auctor malorum, PG 3i,352CD 
(besides Lk 11,14 and 19.32, there are “thousands of triumphal sounds”, 
E7uvodwv at ęwvat); Chrysostom, In Is. cap. V 1 PG 56,56!. mentions 
as canticles of yictory: Fx i5,i-(ig); Judg. 5; Dt 32,1-43; GrEGORY 
óf Nazianzen, Orat. 18,28 PG 35,10206 calls the timbrel with which 
Miriam, the sister of Aaron, accompanied her song (cf. Ex 15,20-22) a 
“triumphal timbrel”; Procijjs of Constantinople, Orat. 14 in s. Pascha 
2 PG 65,797AB characterizes the communion hymn “One is holy...” 
as a hymn of yictory: ’Exet r E( 3 pa«ov TOuSeę, piexa tó Staj 3 ^vat xt)v ’EpuFpav 
$-dXaacjav, xóv £7Uvtxiov u[xvov tm euepyŚTT] avejx£X7cov, X£yovxeę• ... (Ex 15,1) 
Evxau8-a ot xou (3a7rxt<JjJ!.axoę dęioo 9 -£vx£ę dtSoocn xóv E7Uvtxiov upivov (j,ucrxixo>ę 
Xeyovxeę• “Elę ayioę • się xupioę Tyjaooę Xpiaxóę, etę 8ó£av Deoo xaxpóę. ’A[r/)v”. 
Incidentally, it is understandable that communion hymns are called 
“songs of yictory”, sińce this moment of the Mass is “xo>v l-ivixtcov . . . 
ó xatpóę” according to Chrysostom, In acta apost. hom. 21,5 PG 60,170. 

( 77 ) PG 57,277: Zur Geschichte 282. 

( 78 ) PG 51,179: Zur Geschichte 498. 

( 79 ) PG 57,277: Kdxco#-sv obro xyję xap8taę £Xxucrov 9 covrjv * [xu<Txr)ptov 
7Totyjoóv ctou xt]v euyy)v. Ouy ópaę 0 x 1 xal ev xotę PaaiXetoię •9-ópi>(3oę EX7roSd)v 
d7raę, xat ttoXXy] :ravxayó'9ev r; CTtyvj; Kat au xotvuv coę etę paotXsia etCTicóv, ou 
xd ev xf) yfj, aXXa xa 7roXXa> 9 ptxtoSe<Jxepa xouxcov, xa ev xotę oópavoię, ttoXXy]v 
E 7u8etxvuao xijv euox>][xoa6v7jv. 
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“For you participate in the choir of the angels, you are a part¬ 
ner of the archangels and you sing with the Seraphim. But 
all these crowds (of heavenly beings) maintain a very good order, 
while they sing with great awe tó (j,’jctti,x6v Ixsłvov [ickoc, xcd tou? 
tepouę Guvouę to God, the king of the universe“. 

As we have seen, it can be argued that “this mystical song” in 
De bafit. Christi 4,1 should be interpreted as the Gloria in excelsis. 
So it could be argued that the identical expression in In Mł. hom. 
19,3 means the same song. In that case, Chrysostom refers to 
both the Gloria and the Sanctus. 

The same expression appears in the Constantinopołitan 
homily In Rom. 12,20. Chrysostom exhorts his audience to 
freąuent the liturgical assemblies. Of course those for whom 
this admonition is especially meant are absent. That is why 
the listeners should persuade their relatiyes, friends and enemies 
to come to church. They must do this not so much by words, 
but by their attitude. From their countenance should be apparent 
that they leave the church as if coming from a holy tempie, as if 
descending from heaven ( 80 ). Thus the attractiveness of the 
church would be madę manifest. In order to make the faithful 
present aware of the grace they share he says: 

“Imagine in what kind of mysteries you enjoy initiation, with 
whom you send up tó (jlucftixóv \xŁ'koc, ixe ivo, with whom you 
shout out the Trisagion. Teach those who are outside that you 
were partaking in the choir of the Seraphim, that you were re- 
ceived into the throng of those above, that you were enrolled 
in the choir of angels, that you have conyersed with the Lord, 
that you were with Christ”. 

In this text, there is even no conjunction xai between “this my¬ 
stical song” and the allusion to the Sanctus. So the impression 
that we are presented here with a hendiadis (as in “that you have 
conyersed with the Ford, that you were with Christ”) is even 
stronger than in In Mt. hom. 19,3. 

Thus the only document which possibly could attest to the 
Gloria in excelsis as communion song in Constantinople is too 
yague to permit a surę conclusion. This makes In Mt. hom. 


(8°) pq 51,179; CKStoj yotp 7jp.aę evTeuO-ev e£(ivai Sei, ćuarcep e£ [epa>v 
aSu~cov, tÓairep eĘ auTtóv xaTa( 3 avxaę t£>v oupavćov . . . 
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19,3 eąually ambiguous, sińce the homily In Rom. 12,20 suggests 
that “this mystical song” can also ref er to the Sanctus. 

Summary: the singing of the “Gloria in excelsis“ after the “Sancta 
Sanctis ” 

A close reading of In Mt. hom. 25/26,3 shows that in all 
probability the Gloria in excelsis was sung by the people after 
the Sancta Sanctis in the Antiochene Mass of the fourth century. 
This makes it likely, that De bapt. Christi 4,1 also refers to Fk 2,14: 
in order to conyince the faithful to go to communion in a dignified 
way, Chrysostom reminds them of their participation in the choir 
of angels, with whom they have sent up “that mystical song” 
and have offered God “that canticle of victory”. This interpre- 
tation is confirmed by the fact that, whereas Chrysostom always 
specifies that the Sanctus is sung by the Cherubim and/or Sera¬ 
phim, in our text he speaks of the “choir of the angels” exclusively. 
The other texts, In Mt. hom. 19,3 and Hom. in Rom. 12,20, 4 
could ref er to either the Gloria in excelsis and the Sanctus, but 
are too ambiguous to permit a safe conclusion. 


4) Observations and Answers to Difficulties 

The reconstruction given above (p. iof.) raises a few ąuestions 
which I hope to answer in this section. 

a) The manuał acts and the melismos 

Fike the Missa Clementina, Chrysostom fails to mention 
the “manuał acts”, that is, the symbolic fraction, consignation 
and commixture ( 81 ). Maybe they did non exist in the liturgy 
as he knew it. The melismos, howeyer, is clearly attested to ( 82 ). 


( 81 ) Cf. Zur Geschichłe 366. The homily In Ps 115,1-3, published 
by S. Haidacher, Zeitschr. f. kath. Theol. 31 (1907) 351 - 358 , speaks of 
the chalice which is signed (eo9payux[iivov). But this homily is of du- 
bious authenticity, cf. Zur Geschichte 367. 

( 82 ) In ep. I ad Cor. hom. 24,2 PG 61, 200; Zur Geschichte 369I 
(doc. 108). 
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At what moment did it take place? Is it possible that a piece 
of bread was broken off for each individual communicant, so that 
for all practical purpose the fraction took place during communion? 
This seems, indeed, the best solution. In In Mt. hom. 82/83,5 ( 83 ), 
Chrysostom asks his audience: “Purer than which ray of the 
sun (must not be) the hand which divides this flesh.. . ? ” ( 84 ). 
In the context it appears that Chrysostom is referring to the 
hand of the communicant. Did the communicant help with the 
breaking off of his own share? Or did he break the piece he 
received in order to eat it morę easily? 

b) The diptychs 

The documents which, according to this essay, refer to the 
diaconal litany are ąuoted by Brightman and in Zur Geschichte 
as evidence for the reading of the diptychs ( 85 ). There can be 
no doubt that the phrases in these documents considered as 
referring to the diptychs have in view the same liturgical prayer 
as the other allusions in these texts. Conseąuently, one must 
conclude either that the diptychs were read during the diaconal 
litany before communion, or that the expressions interpreted 
as alluding to the diptychs have been misunderstood. If the 
diptychs were read during the diaconal litany, Antioch would 
have been the only Church where their recital took place at this 
point of the Mass. 

In Romę and Northern Italy until pope Innocence I (402- 
417), the names of the ofjerentes were mentioned some time before 
the preface; sińce the time of this pope they are named during 
the canon ( 86 ). In the same period, the practice of announcing 


( 83 j PO 58,743; Zur Geschichte 370 (doc. 109). 

( 84 ) PG 58,743; ibid., doc. 109,e: rrcńaę 7)Xiood)ę dxTivoę T7jv yeipoc tJ)v 
T otuT7]v 8iare(xvouCTav tt)v aapxa (oux eSei xa&apo)T£pav elvai) ; According to 
Zur Geschichte Starśpwto suggests the use of a knife. But the expres- 
sion should not be takan too literally. It probably means the same 
as 8iaxXdw. 

( 85 ) Brigtman, 532,47-48; Zur Geschichte 351. 

( 86 ) Innocent I, Ep. 25, to the bishop of Gubbio (A.D. 416) PB 
2 °-553Bf.; cf. E. Bishop, Appendix III in R.H. Connolly, The Liturgical 
Homilies of Narsai, Texts and Studies 8 (Cambridge 1909, reprint Nen- 
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the names of the offerentes (and the naturę of their gifts) is also 
found in Spain ( 87 ). At what point of the Mass this tribute to 
human vanity, strongly criticized by Jerome ( 88 ), was madę is 
not apparent, but the most likely moment is before the canon. 
From Cyprian, Ep. /, 2, it is evident that the person for whom 
an offering was madę or for whose repose the sacrifice was cele- 
brated was “named at the altar of God in the prayer of the 
priests” ( 89 ), but he also fails to specify the moment of this com- 
memoration. For Gaul and Spain, there is eyidence from the 
seventh century for the existence of diptychs of the living and 
the dead. Until 789, they were read before the canon ( 90 ), per- 
haps even before the pax ( 91 ). In 789 Charlemagne orders the 
Churches of Gaul to conform to the practice of Romę, viz. to 
recite these diptychs within the canon ( 92 ). 

In Egypt at the time of Serapion of Tmuis (second half of the 
fourth century), individual names were mentioned in the anaphoral 


deln/Liechtenstein 1967) 99; K. Gamber, o.c. (above n. 31) 373; O. Steg- 
MULLER, Diptychon in: Realenc. f. Ant. u. Chr. III (1957) 1138-1149, 
see 1143. 

( 87 ) Council of Elvira (305/306), can. 28 and 29; cf. Bishop, o.c. 
98I STEGMULLER, o.c. 1143. See also L. Koep, Das himmlische Buch 
in Antike und Christentum. Eine religionsgeschichtliche Untersuchung zur 
altchristlichen Bildersprache, Theophaneia 8 (Bonn 1952) 108, n. 3 and 
iii, n. 4. Canons 28 and 29 were probably added to the collection 
of Elvira after 400, see M. MeignE, Concile ou collection d’Elvire?, in: 
Revue d’Histoire ecclósiastiąue 70 (1975) 361-387. 

( 88 ) Comm. in Hiez. 18 PL 25,i75BC; CCL (F. Glorie) 238, 387-388; 
Comm. in Hierem. 2,11 PL 24,7550; (2,108,5) CCL (S. REiTER) 116. 
Cf. Bishop, o.c. 98; Stegmuller, o.c. 1144; Koep, o.c. 102, n. 1. Jerome 
does not say against which Churches his arrow is directed, but sińce his 
“works were written for Latin readers, it seems unreasonable to doubt 
that here he describes a Roman, or at least a Western practice”, R.H. 
Connolly, Pope Innocent I “De nominibus recitandis’’ , in: JTS 20 (1919) 
215-226, see 216, n.i. 

( 89 ) CSEL III 2 (G. Hartel) 466; cf. Koep, o.c. i 10. 

( 90 ) Bishop, o.c. 99I 

( 91 ) Gamber, o.c. (above n. 31) 373. According to the Missale 
Gothicum edited by Cardinal F. KimćnEs de Cisneros and revised by 
Cardinal F.A. Lorenzana (Romę 1904), c. 543-548, the commemoration 
of the Apostles and Martyrs and of a series of saints mentioned by name 
is still found before the pax. 

( 92 ) Bishop, o.c. ioo. 
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intercessions after the epiclesis ( 93 ). As far as Jerusalem is con- 
cerned, whereas nothing regarding our ąuestion can be inferred 
from Cyrilbs Mystagogical Catecheses ( 94 ), according to Egeria the 
Litany of the faithful during the “Licinikon” provided the oppor- 
tunity to intercede for individual faithful departed ( 95 ). And it 
is highly probable that this also took place in the same litany 
at Mass. The Liturgy of James places the diptychs of the living 
(the only ones mentioned) at the end of the anaphoral inter¬ 
cessions ( 96 ). Kpiphanius’ testimony regarding the custom of 
interceding for individual dead is just as early and elear as that 
of Kgeria ( 97 ), but he does not indicate when the commemoration 
was madę. The VIth Book of the Apost. Const. exhorts the 
faithful to gather at the cemeteries ( 98 ). During the litany after 
the Liturgy of the Word, the congregation intercedes for the 
“departed martyrs", for all the saints from the beginning of this 
aion and “for . . . the brothers who have departed in the Lord”. 
Perhaps Epiphanius is referring to such an occasion, although 
the Apost. Const. do not say that the names of the dead were 
mentioned ("). The bishop of Salamis could also have in mind 
the funeral service for a determined member of the commu- 
nity ( 10 °). 


( 93 ) Serapion of Tmuis, Euchologion XIII 18 Funk II 176, 11-12; 
ef. Bishop, o.c. i 01. 

( 94 ) Despite Bishop, o.c. ioif., who ąuotes Cat. Mysi. V 9-10 PG 
33,iii6AB as possible eyidence for the mention of indmdual dead; 
see, however, also I. Hanssens, Institutiones liturgicae de riłibus orienta- 
libus III (Roma 1932) 475. 

(95) Peregrinatio Sifoiae 24,5 CSEL 39 (P. GEYER) 72,17-19. 

( 96 ) PO 26 (B. Ch. Mercier) 212,23; Brightman, 56,28-29. 

( 97 ) Adv. Haer. III, haer. 75,3 PG 42,5o8A. 513BC. 

( 98 ) p or the commemoration of a martyr (the martyrs) or for a 
service on the day of a funeral (cf. VI 30, the last part of 2, Funk I 
381,13-14) or on certain days after the passing away? 

(") Const. Apost. VI 30,2 Funk I 381,7-14. The text of the Didas- 
calia of which CA VI 30,2 is the parallel has the litany of the faithful 
(“et ad Deum preces indesinenter offerte’’), but does not mention the 
intercession for the dead, Didasc. VI 22,2 Funk I 376. 

( 10 °) For such a seryice, see Apost. Const. VIII 41 Funk I 550-552. 
After the litany of the faithful, a special prayer is added for the departed 
one. See also Ps.-Dionysius, De eccl. hier. 7,2 PG 3,556; according 
to the Areopagite, a recital of the diptychs took place. Cf. Koep, o.c. 
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In the East-Syrian Rite, the diptychs of the living and the 
dead are recited after the pax ( 101 ). This tradition corresponds 
to the evidence in Theodore of Mopsuestia and Narsai ( 102 ). In 
Constantinople, the place for the reading of the diptychs was 
the anaphoral intercessions ( 103 ). 

From these data it is elear that the recital of diptychs during 
the diaconal litany before communion would be a uniąue prac- 


104. It is perhaps worth noting that in AC VIII 41,7 Funk I 552 
suyaptaTew has the meaning “to pray”. After the special petition for 
the departed one and the conclusion of the litany by the bishop, there 
follows the episcopal blessing of the people. This benediction is indicated 
by the rubric xocl ó £7uaxo7raę euyapicrreiTco uitłp auxtóv Xśytov -raSe ‘ The 
text which follows is a prayer. For this meaning of euyapicrrśco, see 
also Lampe, o.c. (above n. 76), s.v. 4. He ąuotes Papyri Christiani 
PO 18 (C. Wesseey) 420 and DoroTheus abbas, Doct. div. 5,3 PG 88, 
1680 AB. 

(ioi) Brightman, 275-281. 

(i°2) Theodore of Mopsuestia, Hom. cat. XV 43 Tonneau-De- 
VREESSE, o.c. (above n. 28) 527-529. See also Expositio in Ps. 68,29 b 
R. DEVREESSE, Le commentaire de Theodore de Mopsueste sur les psaumes 
(I-LXXX), ST 93 (Citta del Vaticano 1939) 457^1 CCL 88A (E 
Coninck), ThEod. of Mops., Expositiones in psalmos Iuliano Aeclanensi 
interprete in latinum versae qnae supersunt (Turnholti 1978) 254, 147-150. 
Theodore alludes here to the diptychs of the dead without indicating 
their place in the Mass; cf. Koep, o.c. 105. The diptychs (of the dead) 
after the pax are found also in Ps.-Dionysius, De eccl. hier. III 2 and 8 
PG 3.425C and 437A; Brightman, 488,9-10. To this tradition. Test. 
D.N.J.C. I 19 Rahmani 25,17-22 probably belongs also, although the 
moment of the reading of the diptychs is not indicated. For a similar 
text see Didasc. Arabica 35,14!. Funk II 125. Regarding the last two 
texts cf. Koep, o.c. 102, who also ąuotes (o.c. 104) Bauaeus (+ ca. 460), 
“Prayer for the Departed’’ according to the German transl. from the 
Syriac by S. LandeRSDorfER, Ausgewahlte Gedichte des Chorepiskopus 
Baldus, in: Ausgew. Schriften der Syrischen Dichter, Bibl. der Kirchen- 
vdter 6 (Kempten-Miinchen 1913) 99; See J.J. Overbeck, S. Ephraem 
Syri, Rabulae ..., Balaei aliorumąue opera selecta (Oxford 1865) 333, 
5 -i 4 - 

( 103 ) See G. WlNKUER, Die Inter ze ssionen der Chrysostomusanaphora 
in ihrer geschichtlichen Entioicklung I, in: OCP 36 (i 97 °) 3 OI ~336> see 
323-325. 332-333; II, in: OCP 37 (197 1 ) 333 ~ 3 8 3 , see 345 - 349-351 - 3 & 7 - 375 ; 
R. Taft, The Great Entrance. A History of the Transfer of the Gifts 
and Other Pre-Anaphoral Rites of the Liturgy of St. John Chrysostom, 
OCA 200 (Roma 1975) 228; Zur Geschichte 508-512. 
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tice ( 104 ). It does not follow that it must be ruled out: Egeria 
testifies to an eąually unique custom. But it does give us reason 
to examine whether the expressions accepted in Zuy Geschichie 
as referring to the diptychs can or must be interpreted differently. 

In Zuy Geschichte, the formula “For (all) those who have 
departed in Christ and those who make commemoration of 
them” ( 105 ) is taken as an introduction to the reading of the dip¬ 
tychs. However, it is not at all obvious that this formula was 
followed by the naming of individual deceased members of the 
community. It is fully possible that it formed one among other 
intentions of the litany, as is the case with the formula “For 
those who died in faith’’ in the Missa Clementina ( 106 ). 

Another argument for the mentioning of individuals is drawn 
from the expression xaXŚ6U. “Therefore, we confidently pray at 
that moment for the ecumene, and we mention (xaXŚG>) them 
(the dead) with the confessors, with the priests. We do this 
because we are all one body, even though some members are morę 
splendid than others; and it is possible to collect forgiveness for 
them from eyerywhere: from the prayers, from the gifts offered 
for them, and from those mentioned (xaXeco) together with 
them” ( 107 ). The object of the verb “to mention” (or, in its 


( 104 ) Cf. also B. CapeilE, Innocent I «■ et le canon de la Messe, in: 
Rech. de Th&ol. ancienne et módiev. 19 (1952) 5-16, see 13: "[the ‘memento 
des vivants’ after the end of the canon] n’a certainement jamais eu lieu 
a Romę, ni ailleurs’’. The last assertion ("ni ailleurs") is not correct. 
According to the Missale Gothicum (see above n. 91), c. 566, the priest 
"faciat memento pro vivis” between the fractio and the Our Father. 
As far as the commemoration of the dead is concerned: after the immixtio 
and benedictio and the communion psalm, the priest takes a particie 
from the consecrated bread, says the “memento pro mortais’’ , recites 
four short prayers or formulas, then consumes the particie he has in 
his hand (ibid. c. 571). 

( 105 ) See above n. 29 and 30. 

( 106 ) Apost. Const. VIII 13,6 Funk I 514,26; see also above n. 31. 

( 107 ) A ta touto • 9 -appouvTeę urcep X7ję otxouptiv7]ę Seófi.e- 9 -a xóxe, xa! ptsxa 

(j.apTupwv auirouę xaXoofj.sv, pte-ra ófrcAoyrjrów, ptera lepścov. Kat yap £v acopta 
8 ct«x£v aTravxeę, xav Xa|XTrpóxepa ulsagW * xai Suvaxóv Travxo- 9 -ev auyyvci>pt,7jv 

auxotę (iuvayaysiv, airo xtov su)(ćóv, <X7 to xcov uicep auxov 8<ópcov, X7vó x<ov ptsx’ auxćóv 
xaXou(j.evtov. In ep. I ad Cor. hom. 41,5 PG 61,361 ( Zur Geschichte 341 [doc. 
106, q-t]). This argument recalls the desire of many Christians to be buried 
next to the saints, in order to await Chrisfs parousia together with 
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passive tense, its subject) are first the “ordinary” dead, secondly, 
the martyrs, confessors and (dead) priests. Does Chrysostom 
mean that martyrs, confessors and priests were mentioned by 
name? The number of the martyrs alone was so great in a big 
city like Antioch ( 108 ) that it would have been impossible to name 
them all. Conseąuently, the expression xaXśco must mean here 
that indiyidual categoYies of the faithful departed were mentioned. 
This meaning of xaXś(o can then be accepted for the mention of 
the ordinary dead as well. In that case, it is the class of “ordi¬ 
nary” dead faithful which is referred to and which is associated 
with the ranks of the morę prominent departed Christians. The 
same obseryation applies to In acta apost. hom. 21,4 (— doc. 163), 
a Constantinopolitan document ąuoted in Zuy Geschichte for the 
diptychs, and now interpreted as referring to the diaconal lita¬ 
ny ( 109 ). In Zuy Geschichte, the arguments for relating this 
Constantinopolitan document to the diptychs are the same as 
those adduced for the Antiochene text In ep. I ad Coy. hom. 41,4 
(— doc. 106): Chrysostom quotes the formula “For all those who 
have departed in Christ. . .” and he uses verbs which mean “to 
mention”, “to name” in connection with the commemoration 
of the dead. In the Constantinipolitan document he uses, however, 
not only the verb xocXe(o but also ovop.a^w. But it refers to the 
martyrs and could be easily understood to mean that the tagma 
of the martyrs is referred to by name ( 110 ). The reason for the 
use of óvopaCw. which in Epiphanius certainly means the mention 


them and under their protection. "This devotion existed in the East 
as well as in Romę, or, somewhat later, in Africa in the time of Augustin; 
above the tombs in the catecombs outside Romę there are still entire 
necropolises of pious faithful; cf. the accouut of Gregory of Nyssa of 
the Mausoleum near Ibora (PG 46,784-785)”. See GrEGOrius van 
Nyssa, Het leven van de hl. Macrina, transl. by F. van DER MEER and 
G. BartEi.ink (Utrecht-Antwerpen 1971) 21, n. 42. Gregory’s parents 
and sister Macrina were buried in the martyrium of the Forty Martyrs 
of Sebaste, see PG 47,99430 (cf. ibid. p. 105, n. 108). 

( 108 ) Cf. J.A. Jungmann, Public Worship (London 1957) 218 (= Der 
Gottesdienst der Kirche [Innsbruck 1955 ] 242). 

( 109 ) See above p. 311 and below p. 331-332-336. 

( 110 ) Q ’( sl T ó ÓTiłp fxapxupcov TrpoacpśpEaS-at, xć> xXy){Hjvai ev exeivy) xfj 
copa; Kav piapxupeę wat, xav u^łp piapxupwv, (xsydX7) xi\p\ xó óyopiacr&T^ai,, xou 
SeoTróroo rcapóvxoę ... PG 60,170: Zur Geschichte 5 OI h (doc. 163,u-x). 
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of individual names ( 1U ), could be stylistic, viz. in order to avoid 
repetition of xaXsco. But it does not follow that diptychs were 
unknown to Chrysostom in Antioch or Constantinople. They 
are indeed lacking in the Missa Clementina ( 112 ), but the name of 
Chrysostom himself was inserted into the Constantinopolitan 
diptychs shortly after his death, and those of Paulinus and Fva- 
grius into those of Antioch ( 113 ). Chrysostom does not, however, 
provide us with secure evidence for the reading of the diptychs ( 114 ) 
or the mention of individual names, and there is no compelling 
argument in favour of a special moment for such commemorations 
in the diaconal litany before communion. 

c) The reconstruction of the anaphorae intercessions 

In Zur Geschichte, a reconstruction of the anaphoral inter¬ 
cessions is attempted ( 115 ). It consists of two parts: i) “the 
commemoration of the dead” and 2) “the commemoration of 
the living”. The last petition of the first part, the prayer for the 
forgiveness of sins of the dead, is taken from De sac. 6,4 (doc. 


( 1U ) See above n. 97. 

( 112 ) Unless the phrase “and all those whose names You Yourself 
know”, Apost. Const. VIII 12,43 Funk I 512,4-9, is seen as the conclusion 
of the diptychs of the dead within the anaphoral intercessions. L. Koep, 
o.c. 108 (see also 125) comments on this phrase: “Dem Nachteil, dass 
man unmoglich immer alle Namen beim Opfer verlesen konnte, suchte 
man, vor allem im Osten, dadurch zu entgehen, dass man sich an die 
allwissende Kenntnis Gottes erinnerte und etwa ein Gebet sprach fur 
alle ‘dereń Namen du selbst kennst’ However, the whole petition 
sounds: etl 7rpoa<p£pop,ev 001 xal urcłp 7ravTtov tćov a~’ alwvoę EuxpecTT7)aavTcov 
(rot ayudv, 7raTptapy<ov, 7rpo<py)TĆóv, 8ixodov, aro)aTÓXcov, p,apTÓp<ov, óp.oXoy7)Ta>v, 
imaxÓTro)V, n peaPuTŚpcov, 8iaxóvcov, u7ro8iaxóv<ov, dvayvcoaTwv, ^c(Xt<7:>v, 7rap&śvwv, 
X7]pćov, Xaixć 5 v xai raxvxcov &v auroę eniaTCcoou xa óvóp.ocToc. There seems to 
be no room for the diptychs. 

(11 3 ) Qf ^ur Geschichte 353ff. 

( U4 ) According to Brightman, 533,6-9, an allusion to the diptychs 
is found in In acta apost. hom. 18,5 (Zur Geschichte 517, doc. 131). 
L. Koep, o.c. 103 is also of this opinion, and translates: “Ist es dann 
ein Geringes . .. dass bei den heiligen Opfern immer dein Name dabei 
ist?’’. If Chrysostom is alluding to the diptychs, nothing can be inferred 
regarding their place in the Mass. However, this text is open to various 
interpretations; see Zur Geschichte Siyff. 
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99,I,f) ( 116 ). The rest of this part is based on In ep. I ad Cor. 
hom. 41,4-5 (doc. 106). Since I think now, that this text refers 
to the diaconal litany after the bringing out of the gifts, the basis 
of my reconstruction of part one in Zur Geschichte collapses. 
It seems to me now that the very division of the anaphoral inter¬ 
cessions into two parts is ąuestionable, at least for the Mass as 
Chrysostom knew it in Antioch and Constantinople. In the 
Missa Clementina, the offering for the saints is placed between 
the petition for the authorities and the army, and the offering 
for “this people”. There follow various categories of living 
people ( 117 ). Hence the offering for the dead is found among 
the intercessions for the living ( 118 ). 

Because of this position of the petition for the dead between 
that for the ecclesiastical and secular rank and that for the “file”, 
one might wonder, whether originally it was also a demand for 
living “martyrs” as is the case with the third prayer of the ora- 
tiones solemnes on Good Friday in the Latin Rite. These orationes 
probably go back “to the finał period of the Roman persecu- 
tions”. “In the third prayer, for clergy and people, the confes- 
sores are mentioned among the different ranks within the 
Church” ( 119 ). If this hypothesis were true, it would provide 
us with a morę prosaic explanation of the wrep than generally 
is given. It implies, however: 1) that in our petition papTupsę 
originally referred to living witnesses and, later, was understood 
of witnesses who perfected their testimony by death; 2) that, 
once the second meaning of “martyrs” was accepted, the other 
categories mentioned before them (patriarchs, prophets, right- 
eous, apostles) and after them (confessors, cantors, virgins, wid- 
ows and lay-people) ( 12 °) were added. The second meaning of 
“martyr”, that of a witness who perfected his testimony by 
death, became generally accepted after the Roman persecutions. 


( 115 ) o.c. 360. 

( U6 ) PG 48,68of.; Zur Geschichte 323 (doc. 99,I,f). 

( 117 ) Apost. Const. VIII 12,40-49 Funk I 511-514. 

( 118 ) G. WlN KĘ ĘR , Einige Randbemerkungen zu den Inter ze ssionen 
in Antiochien und Konstantinopel im 4. Jahrhundert, in: OKS 20 (1971) 
53-61, see 58, seems to have overlooked this fact. 

(ns>) Qf Jungman, o.c. (above n. 108) 198 (Der Gottesdienst 220). 
( 12 °) See above n. 112. 
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During the time of the persecutions the “martyrs” and “con- 
fessors” were not sliarply distinguished, at least not in texts 
which were of a non-juridical naturę ( 121 ). The distinction existed, 
however, sińce Hippolytus’ Apost. trąd. in the Church Orders ( 122 ). 
This fact makes it probable that it was also applied in official 
liturgical texts. It is true, in Apost. Const. VI 30,2 it is specified 
that intercession should be madę for the uexoL[xrjpLevoi, papru- 
pzc, ( m ), but the adjective has no emphasis and can be ex- 
plained from the context, that deals with the assemblies at the 
cemeteries. Moreover, the expression is used in an exhortation, 
not in a prayer. As a result, our hypothetical ąuestion must 
be answered in the negative. 

Since the prayer for the dead is placed among the petitions 
for the living in the Missa Clementina, perhaps the anaphoral 
intercessions in Antioch also formed a whole which was not 
divided into two distinct parts. If so, then what was the place 
within this unit of the last petition of part one of our reconstruc- 
tion in Zur Geschichte, the prayer for the forgiveness of sins of 
the dead? The reconstruction in Zur Geschichte is based on three 
documents: In ep. I ad Cor. hom. 41,4-5 (doc. 106) (see above), 
In s. Eustatium antiochenum 3 ( 124 ) and De sac. 6,4 (doc. 99,1) 
(see above). As we have seen, the first document can no longer 
be taken into account. The second document provides us with 
one petition: “For the catholic Church which is from one end 
of the world to the other” ( 125 ). The third text is: 

“For what sort of man must be he who pleads for the whole 

town, — or rather not just for the town, but even for the whole 


( m ) Cf. W. Durig, Bekenner, in: LTK 2 (1958) 142 and J. Beck- 
mann, Marłyrer, in: LTK 7 (1962) 128; E. Day, Confessor, in: New 
Catholic Encyclopedia 1 (1966) 141-142; B. KoTTing, Die Stellung des 
Konfessors in der alten Kirche, in: Jahrb. f. Ant. u. Chr. 19 (1976) 7-23, 
see 9; ST. GiEE, L’origine du nom “martyr”, in: Mdlanges M. Andrieu 
(Strasbourg 1956) 181-187, see I ^ 7 >' D- van Damme, Martus. Christianos. 
fjberlegungen zur urspriinglichen Bedeutung des altkirchlichen Mdrtyrertitels, 
in: Freib. Zts. f. Phil. u. Theol. 23 (1976) 286-303. 

(122) KOTTING, O.C. 22. 

(123) Funk I 381,9 see above p. 324. 

( 124 ) PG 50,602; Zur Geschichte 345. 

( 125 ) óx£p T?ję xa#oXix% ExxX7]<ńaę t vję ano 7rEpaxcov ewę ixEpdxtov X7)ę 
obcoufjtiwję. 
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world, and who prays that God be merciful toward the sins of 
all, not only of the living, but also of the dead. . . ? He approach- 
es God praying that war cease everywhere, that an end be 
put to disturbances; asking for peace, prosperity, the speedy 
liberation from all evil, public or private, impending on each 
one’s existence’’ ( 126 ). 

It may be supposed that the demands for the world and the 
catholic Church formed the first two petitions, sińce their content 
is the most comprehensive. But because of the incompleteness 
of the data furnished by Chrysostom, the exact place of the other 
demands can only be guessed ( 127 ). As far as the prayer for the 
forgiveness of sins of the dead is concerned: if we read the clause 
in ąuestion without the prejudice that the anaphoral intercessions 
were divided into two parts, we get the impression that we are 
dealing here primarily with a prayer for the forgiveness of sins, 
and that the distinction between the living and the dead is subor- 
dinate to this. Probably it formed one sole petition, that had 
its place somewhere among the other demands. 

A reconstruction of the anaphoral intercessions is also 
attempted for Constantinople in Zur Geschichte ( 128 ). But I now 
think that two of the documents on which that reconstruction 
too is based refer rather to the diaconal litany after the exit of 
the gifts. They are In acta apost. hom. 21,4 (= doc. 163) ( 129 ) 
and In ep. ad Phil. hom. 3,4 (=doc. 166) ( 13 °). Once we exclude 
those documents, three others remain: Hom. nova I, 2 ( m ), In 
ep. ad Hebr. hom. 17,2 ( 132 ) and In acta apost. hom. 18,5 ( 133 ). The 

( 126 ) Tóv yap uirep okt)c, xyę 7róX£coę, xai xl Tiyco nóhecoę; 7racn)ę piv o 3 v 
x r\c, obcoi>(j,śv7)ę 7rp£(i(3£uovxa, xal 8eófxevov ratę cx7rdvxcov dp.apxlaię iXecov yevśa- 9 -ai, 
xov Feóv, 00 x<ov ^covtcov ;a.óvov, aXXd Kai xćov a7TeXFóvT(ov, ÓTrotóv xiva clvai ypr); 
. . . Trpóaeiat xćó - 9 -ećó, 8eó[X£voę xouę amnrra^ou TroXś[j.ouę crPsa{Hjvai, XuFyivai 
xaę xapayaę, zlpryry, £U£X7)ptav, txxvxcov xtav £Kaaxw xaxoiv £7rix£L[j.evcov xal 
ISla xal 8r][i.oolq: xay£iav alx< 5 v aTraXXayrjv. PG 48,68of. 

( 127 ) For the deyelopment of the anaphoral intercessions, inves- 
tigated mainly on the basis of manuscripts from the 8th to the i7th 
century, see G. Winkler, Die Interzessionen .... o.c. (above n. 103). 

( 128 ) o.c. 524. 

(12®) pQ. 60,170-171; Zur Geschichte 5oif. 

( 13 °) See below p. 333f. 

( 131 ) PG 63,463f.; Zur Geschichte 519 (doc. 168). 

(1.32) pg 63, 129; Zur Geschichte 521 (doc. 169). 

(133) pg 60,148; Zur Geschichte 421 (doc. 131). 
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first two refer to the prayer for the remission of the sins of both 
people and celebrant. The third document, which also could 
allude to the litany of the faithful, mentions the petition “for 
the village” ( 134 ). It is obvious that these elements are too 
sparse to be used as the basis for a reconstruction. 

Summary: the anaphoral intercessions in Antioch and Constan- 

tinople 

For Antioch, evidence for the anaphoral intercessions can 
be found in two documents: De sac. 6,4 (doc. 99,1) and in In 
Eustatium antioch. 3. The latter text provides us with only one 
petition: for the catholic Church which is from one end of the 
world to the other. De sac. 6,4 attests that the anaphoral inter¬ 
cessions included, without doubt among other demands not 
mentioned by Chrysostom, petitions for the “ecumene”, for the 
town, for God’s mercy toward the sins of the living as well as 
of the dead, for an end to wars and disturbances, for peace, pros¬ 
perity and the liberation from impending evil. For Constan- 
tinople, there are three documents: Hom nova I, 2, In ep. ad 
Heby. hom. 17,2 and In acta apost. hom. 18,5. They mention 
only two petitions: for the forgiveness of the sins of both people 
and celebrant, and “for the village”. Since in the Missa Clemen- 
tina the petitions for the dead are placed among those for the 
living, it may be ąuestioned whether in fourth century Antioch 
and Constantinople the anaphoral intercessions were divided into 
two separate parts, one for the living and one for the dead. 

d) The reconstruction of the diaconae litany 

The argument given above ( 135 ) for seeing in In ep. I ad Cor. 
hom. 41,4-5 (doc. 106, from Antioch) an allusion to the diaconal 
litany before communion was Chrysostom^ ąuotation of the 
formula: “For all those who have departed in Christ...”. This 
formula appears also in In acta apost. hom. 21,4 ( = doc. 163, from 
Constantinople), where it is expressly stated that it is pronounced 

( 134 ) Cf. o.c. 517-519. 

(1.35) gee a bove p. 31 1. 
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by the deacon. For In ep. I ad Cor. hom. 4 I , 4 " 5 > an additional 
argument can be applied. In Antioch, as we said above ( 136 ), 
the anaphoral intercessions preceded the epielesis. But in In 
ep. I ad Cor. hom. 41,4-5, Chrysostom says that we pray (Sśopat) 
tou ajxvou tou xst(xevou ( 137 ), and that “the common purification 
of the ecumene lays before us” ( 138 ). These expressions suppose 
the perfecting of the sacrifice through the epielesis. Conse- 
ąuently, In ep. I ad Cor. hom. 41,4-5 cannot be referring to the 
anaphoral intercessions. 

For Antioch, the formula which preceded the diaconal litany 
is attested to ( 139 ). In In ep. I ad Cor. hom. 41,4-5 besides the 
formula for the commemoration of the dead, two other items are 
pointed out by Chrysostom. He says that we pray “for the 
ecumene”, and that we mention the departed “with the martyrs, 
the confessors, the priests” ( 14 °). 

In addition to In acta apost. hom. 21,4 (doc. 163), another 
Constantinopolitan document, In ep. ad Phil. hom. 3,4 (doc. 
166) ( 141 ) is used as evidence in Zur Geschichte for the anaphoral 
intercessions, but is better referred to the diaconal litany. It 
is said that the whole assembly (kcnóc) raise their hands; conse- 
ąuently, they participate in the prayer. Moreover, according to 
In acta apost. hom. 21,4, (which expressly mentions the deacon), 
“the sacrifice is in the (priesfs) hands and everything is pre- 
pared” ( 142 ). According to In ep. ad Phil. hom. 3,4, “the awe- 
inspiring sacrifice lays ready” ( 143 ). Both texts seem to allude 
to the same moment. 

The data furnished by the Antiochene document are insuffi- 
cient for a reconstruction of the diaconal litany. It resembled 
probably morę or less the comparable litany in the Missa Clemen- 


( 136 ) See above p. 307!. 

( 137 ) Doc. 106,e, Zur Geschichte 348. 

( 138 ) xal yap tó xoivóv T 7 ję obcoupiev 7 )ę xeiTai xa 9 'ap<nov, doc. io6,p, 
ibid. 349. 

( 139 ) See above p. 309.311.3x3. 

( 14 °) See above p. 326. 

( 141 ) PG 62,204; Zur Geschichte 513 (doc. 166). 

(1 42 ) ’Ę V ^gp(j'tv -f) &ucńa xal rcavra 7 Tpóx£i,Toa 7 )UTp£ 7 U<T|xeva, doc. iÓ3,k, 
Zur Geschichte 501. 

( 143 ) xal 7rpoxŚ7)Tou tj ępixT7) FucJta, doc. i66,f, Zur Geschichte 513. 
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tina ( 144 ), as was the case with the litany of the catechumens ( 145 ). 
The documents from Constantinople are morę detailed with 
respect to the contents of the diaconal litany before communion. 
The assumption that it resembled the parallel litany in the Missa 
Clementina is perhaps also the best solution for Contantinople. 
In any case, the Apost. Const. provide us with the only point of 
reference for a reconstruction. In the Missa Clementina, the 
diaconal litany is merely an abbreviated repetition of the ana- 
phoral intercessions, so that there, too, the intercession for the 


departed is placed among the 
comparison with the data from 
results: 

Missa Clementina 

0 

2 ) 

3) WTSp TOU StópOU . . . 

4) U7rep ryję ExxXy]cńaę TaiSryję . . . 

5) U7rłp ntźarję l7uaxo7nję . . . 

rravTÓę 7TpE<y[3uTeploo . . . 
rraairję Tyję . . . 8 iaxov(aę 
xai, U7njp£<jlaę, 

7TavToę tou 7tXy]pcófjiaTO(: 

t yję ExxXy]aiaę . . . 

6) UTrep ( 3 aaiXewv . . . iva 

s£p 7 )veuwvToa toc npbę 7 }[ioiq . . . 

7 ) twv ayitov [laprupcou [rvY)|jt.ovEuaco- 

(xev . . . 

8) o Trep rcov sv ttIcttei, avaTiauca- 

ji.evwv . . . 


9 ) U7r£p Tyję £uxpa<ńaę t<ov aśpcov xai 
xeXsCT<pop(aę twv xap:rćov 8ey)&<o- 

[i.£V 


petitions for the living ( 146 ). A 
Chrysostom gives the fołlowing 


Chrysostom 

uresp ryję oixou[i.śvrję (doc. io6,q; Ant.) 
unŁp 7ravTwv avFptórr(ov (doc. 166,1) 

UTrłp ryję sxxXy]CTiaę (doc. iÓ3,q) 

UTlłp T<OV [£p£(OV (doc. ió3,r) 


utop tou 7rXyjpa>(jiaToę (doc. 163,5) 

UTC^p £tpyjvyję xai EuaTa9-£iaę tou xóa[i.ou 
(doc. 166,k) 

uTi£p t<ov (xapTupcov (doc. i 63 ,u;io 6 ,r) 
ó{i.oXoyy]T<ov, i£p£cov (doc. io 6 ,r) 
unkp (7ravTcov) t<óv ev Xptaxw xexoi- 
[i.y)ji,£v<ov xal tćóv xaę (xv£Ćaę UTiep 
auTĆĆ»v £7uteXou ;j.śvtov (doc. 163 , 
g-h;io 6 ,i-j) 



( 144 ) Apost. Const. VIII 13,3-9 Funk I 514-515. 

( 145 ) See Zur Geschichte 157-160. 

( 146 ) Apost. Const. VIII 13,3-19 Funk I 514-516. 
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1) 

2) 

3) for the gift 

4) for this Chureh. . . 

5) for the whole episcopacy. . . 

the whole college of presby- 
ters. .. 

the whole body of deacons 
and ministers . . . 
the whole plenitude of the 
Chureh 

6) for kings . . . that our existences 
may enjoy peace. . . (cf. 1 Tim 

2,1) 

7) Let us commemorate the hol}' 
martyrs 

8) for those who sleep in the faith... 


9) for good weather and the ripen- 
ing of the fruits, let us pray. 


for the ecumene 

for all men (cf. 1 Tim 2,1) 

for the Chureh 


for the plenitude 

for the peace and stability of the 
world 

for the martyrs, confessors, priests 

for those who have departed in 
Christ and for those who make 
their commemoration. 


According to the Apost. Const., the deacon adds an intention 
for the newly-baptized, an exhortation to all the faithful to pray 
for one another, the prayer "raise us up, God, in your grace” 
and, finally, the formula ‘‘Rising, let us commend ourselves to 
God through his Christ” ( 147 ). There follows the bishop’s 
prayer ( 148 ). In linę 7) in the Missa Clementina, the confessors 
and priests are not mentioned. In the anaphoral intercessions, 
the confessors are mentioned with the martyrs, but the priests 
are omitted there too ( 149 ). 

In his homily In acta apost. 21,4 (doc. 163), Chrysostom 
exclaims: “The sacrifice is in his hands and everything is ready. 


( 147 ) These formulas are curious, considering that according to 
Chrysostom, during the litany all are standing (see below) with their 
hands raised (see above p. 333). 

( 148 ) Apost. Const. VIII 13,8-10 Funk I 516,1-4. 

( 149 ) Apost. Const. VIII 12,43 Funk I 512,4-9. The intercession 
concludes with . . for the laymen (Xocixot) and all those whose names 
You Yourself know”. 
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Angels, archangels are present. The son of God is present. Ali 
are standing in such awe. They (the angels and archangels) 
stand by crying out while all are silent” ( 150 ). This seems to 
indicate that the people did not respond “ Kyrie eleyson” to the 
petitions of the deacon. The Apost. Consł., indeed, give no rubric 
to indicate a response. 

e) The Tord’s Prayer 

In contrast to the Apost. Const. and Theodore of Mopsuestia, 
Chrysostom attests to the Our Father before communion ( ł51 ). 
In Zur Geschichte, it is placed between the formula ‘%et us all 
pray together” and the Sancta Sanctis. Since it is now accepted 
that a diaconal litany was also recited, the ąuestion arises whether 
the Tord’s Prayer was said before or after the litany. According 
to the Codex Barberini 336, the Our Father follows the litany ( 152 ). 
Chrysostom gives no evidence that might help to decide the 
ąuestion. The formula “Let us all pray together” could be either 
the invitation to recite the Our Father or the opening invocation 
of the diaconal litany. 

f) The “Sancta Sanctis” in Constantinople 

In the reconstruction of the communion cycle given above ( 153 ), 
the Sancta Sanctis is placed after the bringing out of the gifts, 
the diaconal litany, and the Our Father; and before the fraction 
and communion. In the Cod. Barb. 336, the Sancta Sanctis 


( 150 ) Zur Geschichte 501 (doc. 163,k-n). This silence during the 
litany could be explained as an expression of reyerence and awe for the 
presence of Christ as basileus. Ot. P. van der AałsT, o.c. (above n. 27) 
25: “In the imperial pałace, officials, the silentiarii, were appointed 
in order to ensure that a deep and almost religious silence be obseryed 
(O. TreiTinger, Die ostrómische Kaiser- und Reichsidee nach ihrer Gestal- 
tung und hófischen Zeremoniell, Darmstadt 1956, 52-53)”. Cf. also above 
n. 79. 

( 161 ) Cf. Zur Geschichte 371-374 (Antioch) and 526 (Constantinople). 

( 152 ) See BrighTman, 388B.3-6 and 3396,24-29. 

( 153 ) See aboye p. 313. 
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still immediately precedes the communion ( 154 ). This is also the 
case in the Missa Clementina ( 155 ). Thus, there is reason to believe 
that the practice in Antioch and Constantinople at the time of 
Chrysostom was the same. However, this causes a finał problem. 

On the basis of In ep. ad Hebr. hom. 17,2 (doc. 169) ( 156 ), 
it is generally accepted that the priest raised his (empty) hand 
while saying “Sancta Sanctis ” ( 157 ). But how can the priesfs 
hands be empty when he has picked up the gifts in order to bring 
them out? The hypothesis of a communion table could be ad- 
vanced here ( 158 ). But according to In acta apost. hom. 21,4 
(doc. 163), “the sacrifice is in the hands” during the diaconal 
litany ( 159 ). It is improbable that the priest merely deposits 
the gifts on a communion table in order to raise an empty hand 
while saying “holy things for the holy”. In fact, Chrysostom 
does not say that the priest lifts his hand. He compares the 
celebrant, who by proclaiming “holy things for the holy” inyites 


( 154 ) See Brightman, 341,15-25. 

( 155 ) Apost. Const. VIII 13,14 Funk I 516,21-26. 

(1 56 ) pq 63,129; Zur Geschichte 521. 

( 157 ) Cf. ibid. 530. 

(1 58 ) p or this kind of table see R. Taft, The Pontifical Liturgy of 
the Great Church according to a Twelfth-Century Diataxis in Codex British 
Museum Add. 34060, in: OCP 45 (1979) 279-307, see 302 and 303, n. 66. 
Cf. also DU Cange, Glossarium ad scriptores mediae et infimae graecitatis 
(Lyon 1688, Graz 1958) s.v. TcapocTpa7resov. DU Cange’s references are 
to Chroń. Paschale A.D. 624 PG 92,iooiC; CSHB (D. Dindorf), (Bonn 
1832) I, 714,14; the Liturgy of James, PO 26 (B. Ch. Mercier) 234,5.12 
(see also the critical apparatus, ms. E — Paris, Bibl. Nat. Gr. 2goę )] 
and Nicephoros Presbyter, Vita S. Andreae Sali XXVIII 238 PG iii, 
881B: "Oxe ouv u 7 reaTpe<j>ev, TE&eloTję rrję zpanŁZ, 7 ję, tćóv 8o>pewv xup[ou dor/j- 
Xauoaptev (PG: atyAauaow) apicpÓTepot . . . The last reference is not perti- 
nent. The subject of ’mŁaxpe<\isv is Andreas’ spiritual son Epipha- 
nius, who returned from the Liturgy and, after a (normal) table was 
placed before them, enjoyed (du Cange’s reading makes morę sense 
than that in PG) together with the author of the vita the gifts of the 
Lord, i.e. the spiritual conyersation with Andreas the Fool. (Sara 
Murray, A Study of the Life of Andreas the Fool for the Sake of Christ 
[Borna-Leipzig 1910] has critically edited [pp. 85-106] only §§ 100-113 = 
PG iii,744C-76oAB). Against DU Cange, the Greek Patristic Lexicon 
edited by G.W.H. Lampe gives “credence-table” as the meaning of 
TrapaTpa7r£^tov and TrapaTpaTreCov. 

( 159 ) See aboye n. 142. 
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to communion those who are worthy and rejects those who are 
unworthy ( 16 °), with a herald who has his hand raised. The 
point of comparaison here is not the external gesture, but the 
act of distinguishing. The herald does this with his hand, the 
priest, as Chrysostom says, does it not with his hand but with 
his tongue, which is even morę unequivocal than the hand ( 161 ). 


Conclusion 

In the first section serious argnments have been brought 
forward in favour of the thesis that in Antioch towards the end 
of the fourth century the anaphoral intercessions (still) preceded 
the epiclesis. In the second section the moment of the opening 
of the curtains and the bringing out of the gifts has been defined, 
and grounds were stated for assuming the presence of a diaconal 
litany after the doxology of the anaphora. Another conclusion, 
reached in the third section, is that after the Sancta Sanctis the 
Gloria in excelsis was sung. As a result, the seąuence of rites 
after the anamnetic portion of the eucharistic prayer is: anaphoral 
intercessions, epiclesis, doxology, opening of the curtains, “Grace 
and peace be with you” ( 162 ), bringing out of the gifts, diaconal 
litany, Uord’s Prayer, Sancta Sanctis, Gloria in excelsis, fraction, 
communion of clergy and people. 

The main conclusions of the last section are: i) there is no 
allusion in ChrysostonTs writings to the reading of the diptychs 
either of the living or of the dead; 2) while saying the Sancta 
Sanctis, the priest did not raise his empty hand, for his hands 
held the eucharistic species. In the same section the reconstruc- 
tion attempted in Zur Geschichte of the anaphoral intercessions 
in Antioch and Constantinople is submitted to a revision. This 


( 16 °) See Arranz, o.c. (above n. 40) 34. 

( 161 ) . . . Ka-Ocbrep xię xr)puĘ ttjv x e &P a elę tó u^oę, u^sXóę ta xióę, 

raiai xocxd87]Xoę yeyov<kę, xai piiya sir’ ixsivrj X7j <ppixxfj Tjau/ia dvaxpauydę<DV, 
xouę fiiv xaXet, xouę Se d7re(pyet 6 tepeuę, ou xf) X SŁ P^ 'rouro 7touov, aXXa xfj yX(óxx7j 
x^ę x et Poę xpavóxepov, In ep. ad Hebr. hom. 17, 5 PG 63,133; Zur 
Geschichte 528 (doc. i7i,n-s). 

(162) This benediction is attested to only for Constantinople; see 
Zur Geschichte 525P 
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was necessary sińce documents taken in Zur Geschichte as evidence 
for the anaphoral intercessions are now viewed as allusions to 
the diaconal litany before communion. Moreover, the division 
of the anaphoral intercessions into a section for the living and a 
section for the dead is discounted. For Constantinople, a re- 
construction of the diaconal litany is attempted with the help 
of the parallel litany in the Missa Clementina. 

A comparison of the results of this essay with the rites 
of the Missa Clementina confirms the thesis of Zur Geschichte 
that the VIIIth book of the Afiost. Const. shows great but not 
complete similarity to the Antiochene Mass as known by Chrysos¬ 
tom: the Gloria in excelsis after the Sancta Sanctis is also found 
in the Missa Clementina, but the reciting of the anaphoral inter¬ 
cessions before the epiclesis constitutes an important differ- 
ence ( 163 ). 

Rozenstraat, 1 F. van de Pavkrd 

3511 BV Utrecht 

Netherrands 


( 163 ) I am iudebted to R. Taft for correcting the English of my 
article. 
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Textual Problems in the Diaconal 
Admonition before the Anaphora 
in the Byzantine Tradition (') 


The Text and its Variants 

Unlike the Roman and ancient Alexandrian traditions ( 2 ), 
which have before the anaphora a tripartite presbyterał dialogue 
beginning with “The Lord be with you/with all,” most Eastern 

( ł ) List of abbreviations used: 

Aucher = G. Aucher, La versione armena della Liturgia di S. Giovanni 
Crisostomo, XPYCOCTOMIKA (Romę 1908) 359-398. 

Bacha = C. Bacha, Notions gónórales sur les versions arabes de la li¬ 
turgie de S. Jean Chrysostome suivies d’une ancienne yersion inódite, 
ibid. 405-471. 

bas — Liturgy of St. Basil. 

Borgia = N. Borgia, II commentario liturgico di S. Germano Patriarca 
Costantinopolitano e la yersione latina di Anastasio Bibliotecario 
( = Studi liturgici I, Grottaferrata 1912). 

CaTERGIAN-Dasihan = J. CaTERGIAN, Die Liturgien bei den Armeniern. 
Fiinfzehn Texte und Untersuchungen, hrsg. von J. Dashian (Vienna 
1897 — in Armenian). 

CHR — Liturgy of St. John Chrysostom. 

Cocheaeus — Johannis Cocheaeus, Speculum antiquae deuotionis circa 
missam . . . (Mainz 1549). 

Codex S. Simeonis — Palestinian codex brought to Trier in 1030 by 
the Greek monk Symeon and translated by Peeargus, q.v; (cf. 
Taft, Great Entrance, pp. xxvil-vill). 

Connoeey-CodringTon — Two Commentaries on the Jacobite Liturgy by 
George Bishop of the Arab Tribes and Moses Bar Kepha. . . ed. 
R. H. Connoeey and H. W. Codrington (London-Oxford 1913). 
Engdahe = R. Ęngdaiie. Beitrage zur Kenntnis der byzantinischen 
Liturgie. Texte und Studien (= Neue Studien zur Gesch. der Theo- 
logie u. der Kirche 5, Berlin 1908). 

Italo-Greek editio princeps — Sacrae liturgiae, seu missae, sanctorum 
Ioannis Chrysostomi, Basilii Magni, et quae Praesanctificatorum 
Donorum dicitur. Quibus utuntur toto anni tempore, etiam pro 
sanctis, Monachi Italograeci Ordinis Sancti Basilij, iuxta ritum 
Ordinarij typici, Sacri monasterij Cryptae Ferratae (Romae 1601). 
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traditions preface the opening greeting of the dialogue with a 
diaconal admonition and its response, to form a four-member 

Jacob, Formulaire = A. Jacob, Histoire du formulaire grec de la liturgie 
de Saint Jean Chrysostome (dissertation, Louvain 1968). 

Jacob, Fragments = id., Fragments liturgiques byzantins de Terre d’Otrante, 
Bulletin de l'Institut Historiąue Belge de Romę, fasc. 43 (1973) 
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Jacob, Otrante — id., La traduction de la Liturgie de S. Basile par Ni¬ 
colas d’Otrante, ibid. fasc. 38 (1967) 49-107. 

Jacob, Toscan — id., La traduction de la Liturgie de S. Jean Chrysostome 
par LÓon Toscan. Edition critique, OCP 32 (1966) 111-162. 

Jacob, Version georg. = id., Une version góorgienne inódite de la Liturgie 
de s. Jean Chrysostome, Mus 77 (1964) 65-119. 

jas = Liturgy of St. James. 

Johannisberg bas = i6th c. Latin yersion of bas from a ioth c. ms 
of the monastery of Johannisberg (cf. Taft, Great Entrance, p. xxvn) 
edited by Witzee, Cocheaeus, St.-Andre, q.v. 

Kaeużniacski = E. Kaeuźniacki, Werke des Patriarchen von Bulgarien 
Euthymius (r373-1393) nach den besten Hss. (Vienna 1901). 

KrasnosEE’cEV = N. F. KrasnosEE’CEV, Materiały dlja istorii óino- 
posledoyanija liturgii sv. Ioanna Zlatoustago (Kazan 1889). 

KRASNOSEE’CEV, Svedenija = ID., Svedenija o nekotorych liturgiHeskich 
rukopisjach Vatikanskoj Biblioteki (Kazan 1885). 

Oreov = M. I. Oreov, Liturgija sv. Vasilija Velikago (St. Petersburg 
1909). 

Otrantan bas = cf. supra, Jacob, Otrante. 

Peeargus = Ambrosius Peeargus, O.P., Diuina ac Sacra Liturgia 
S. Ioannis Chrysostomi (Worms 1541). 

ST. -Andre = Jean de Saint-Andrć (Claude DE SaincTES), Liturgiae 
sive missae sanctorum patrum. . . (Paris 1560). 

Taft, Great Entrance = R. Taft, The Great Entrance. A History of 
the Transfer of Gifts and other Preanaphoral Rites of the Liturgy 
of St. John Chrysostom (— OCA 200, Romę 1978 2 ). 

Tarchniśviei — M. Tarchniśviei, Liturgiae ibericae antiquiores (= CSCO 
122-123, ser. iber. 9-10, 13-14, Louvain 1959-1960). 

Trf:mpEEAS = PT. N. Tpe[ZTOXaę, Al roeię AeiTovgy(ai Kard rovę ev 'A&r/raię 
Kćódinaę (= Texte u. Forschungen zur byzantinisch-neugriechischen 
Philologie 15, Athens 1935). 

Tuscan — cf. supra, Jacob, Toscan. 

van DE Paverd — F. van DE Payerd, Zur Geschichte der Messliturgie 
in Antiocheia und Konstantinopel gegen Ende des 4. Jahrhunderts 
{— OCA 187, Romę 1970). 

Vita S. Nili — G. GlOVANEEEl, Bloę xal jiohrela rov ayiov Jiargóę 

NeiXov xov Neov. Testo originale greco e studio introduttorio (Codi- 
ce greco criptense B. (3 II) (Grottaferrata 1972). 

Witzee = Georg WlTZEE, Liturgia S. Basilii Mag. nuper e tenebris eruta, 
et in lucern nunc primum edita (Mainz 1546). 

( 2 ) Cf. BrighTman, p. 125. 
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structure ( 3 ). The Greek textus receptus of this liturgical unit 
in the Byzantine tradition reads as follows: 

'O diaxovoę' 2TĆ5p,£V xaX<3<;, <tt<o(jL£V [zetoc <pó(3ou, 

7rpócr5(<o[X£v r/)v <xyicc\> ava<popav ev £ipY)V7] Tzpoacpepew. 

'O x°QÓę' ’ / EX£ov £Łpr)V7)ę, &ucnav aiv£<7£<oę. 

This admonition and response present certain problems of 
interpretation reflected in variants in the ms tradition. Usually 
mss give at most the incipits of such diakonika, but our earliest 
Byzantine euchology, the 8th-century Barberini Gr. 336, provides 
enough of the text to show that problems emerge from the start. 
In CHR, f. 28v-2()r we find ( 4 ): 

Aiyzi b $iaxov. Stw[jL£V xaX&ę. 

‘O Xaóę • , 'BX£oę £tpY)V7). 

The contemporary Historia ecclesiastica of Patriarch St. Germanus 
of Constantinople (f ca. 730) gives the text of the admonition 
as follows ( 5 ): 

Sto)[X£V xaXć5ę, ctt<o[xev p.£xa cpó(3ou, 7rpó<ij(<o(X£V tt] aytą 
ava<popą ev £tp^vy] rcpocr<p£p£iv. 

The response is as the textus receptus. 


The diaconal admonition 

The earliest witness I have found to this variant reading of 
the diaconal admonition is Abbot Anastasius of Sinai (f post 
700), Oratio de sacra synaxi ( 6 ): 


( 3 ) Cf. J. Hanssens, Institutiones liturgicae de ritibus orientalibus, 
vol. 3 (Romę 1932) pp. 338-345. 

( 4 ) Cf. Brightman, p. 321. 

( 5 ) F. F. Brightman, The “Historia Mystagogica’’ and other Greek 
Commentaries on the Byzantine Liturgy, JTS 9 (1908) 392-393; Borgia 
p. 32 (apparatus). 

(«) PG 89, 836. 


’AxoóaaT£, tł ó §t.axovoę 7rpoa-<pcov£Ł Xśycov * 

"St<o[JL£V xaXwę, crT<op.EV [i.£T<x ępó^ou. IIpóo , ^co[i.£v aytą 
avacpopą.” KXtvtop.£V rouę au7£vaę, xX£icro>p.£v xv]v Ss.avot.av, 
xX£icr(Ł>p.£V tt)v yX(0(jcrav, tov voov, 7 rpoę oupavóv 

av£X^(op.£v. ’'Avw o7(5[J[.£v tov vouv xal raę xapStaę ... 

Just how much of this is intended as a guotation of the litur¬ 
gical text, and how much an explanation of its meaning, is not 
elear from the homily itself, but I have punctuated it as it appears 
to me. Of course Anastasius is speaking of the anaphora dialogue 
of JAS, as one would expect from an Abbot of Sinai in the 7th 
century, before the Byzantinization of the Melkite or Chalcedonian 
liturgy in Palestine. At first he mentions the conflated formula 
presently found in JAS ( 7 ), which combines the Antiochene formula 
(“Let us lift up our mind”) with the original Jerusalem text 
(‘%et us lift up our hearts”). But a bit later, when he seems to 
be ąuoting the liturgical text directly, he cites the pure hagio- 
polite formula: “This the priest witnesses to you, saying: ”Avco 
fix(bp£v Taę xapStaę. And what do we answer to this? ’'Exo[A£v 
7 rpóę tov Kupiov.“ ( 8 ). 

This variant reading of the diaconal admonition, far from 
being an aberration, is found in Greek and Oriental liturgical mss 
with sufficient persistence to merit asking whether we are not 
confronted here with an older, pristine reading that later under- 
went change, or whether the divergent readings represent two 
recensions of eąual antiąuity. And if so, can they be classified 
according to tradition or place of origin? 

The following two chronological tables will serve to give an 
overview of the Byzantine liturgical evidence I have accumulated 
thus far. In my study of the Byzantine preanaphoral rites I 
list over 230 mss consulted ( 9 ). To this list can be added another 
twenty or so euchologies read in the interyening years ( 10 ). Of 
this not inconsiderable body of materiał only the codices cited 


( 7 ) Fd. Mercier, PO 26, p. 198. 

( 8 ) PG 89, 837. On the whole question of these two formulae 
see van DE PavERD pp. 257 ff, 472-473, and the literaturę be cites. 

( 9 ) Taft, Great Entrance, pp. 435-453- 

( 10 ) I am indebted to my former student and colleague Dr. Gaetano 
Passarelli for checking the reading of the dialogue in seyeral mss. 
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in the following pages contain enough of the text to be of use 
to us here. 

Table I gives those sources that have the morę freąuently 
encountered yariant; Table II, those sources that have the textus 
receptus. 

As for the response, four possibilities are encountered in the 
sources: 

N = text in the nominatiye, including “peace”: oę, 

£tpir)vy) . . . 

NG = text in the nominatiye, but with the genitiye of 
“peace”: zkzoc, zipfyy}); . .. Since this reading is 
found only in CHR of Grott. Gb VII ( u ), I do not 
proyide a separate column for it. BAS in the 
same ms, by a different hand, has the nominatiye 
reading without the genitiye of “peace”. 

A = text in the accusatiye, including “peace”: eXsov, 

£Łp 1 QVy)V . . . 

AG = textus receptus, in the accusatiye, with genitiye of 
“peace”: eXeov sip^v7)ę . . . 

The presence of the respectiye text in the source is indicated by 
a cross (-f). Unless a ms proyides enough of the text to make 
a elear choice (especially in the case of &Xeoę, which can be a 
nominatiye or a neuter accusatiye, as in Lk 1.72 and generally 
in the LXX and NT), the space is left blank. 

In the tables, early sources referring to the ancient Constanti- 
nopolitan text of the liturgy are in majuscule, those of the ancient 
Italo-Greek recension in italics ( 12 ). 

For further information on the mss, their present location, 
etc., consult the ms list in my study of the Byzantine pre- 
anaphoral rites ( 13 ). 

( n ) For a detailed description of this euchology cf. G. Passarelei, 
L’ eucologio eryptense r.fi. VII (sec. X) ( = Analecta Vlatadon 36, Thessa- 
lonica 1982). 

( 12 ) This grouping of mss according to the recension of CHR they 
contain is based on the research of Jacob, Formulaire\ cf. id.. La tradition 
manuscrite de la liturgie de S. lean Chrysostome ( VIII e -XII e siicles), 
in: Eucharisties d’Orient et d'Occident, tome 2 ( = L,ex orandi 47, Paris 
1970) 119-138. Cf. Taft, Great Entrance, pp. xxxi-xxxm. 

( 13 ) Taft, Great Entrance, pp. 435-446. 


Table I 



Response: 

. . . 7rpÓCT/w[jLev ryj dyl<y dvacpopą 

N 

A 

Textus 

receptus 

8 th century 

Germantjs (B orgia p. 32 [apparatus]; 

JTS 9, pp. 392-3) 



+ 

9th century 

Anastasitjs (Borgia p. 32) 


+ 


ioth century 

Grott. Gb IV BAS, f. 8v. 

Grott. Gb VII CHR, f. 7r 

JOHANNISBERG BAS (WlTZEE p. di; COCH- 
EAEUS p. 125) 

(NG) 

+ 


nth century 

Erlangen 96 CHR, f. I4V 

Codex S. Simeonis (Pei.argtjs ff. C3V-C4r) 
Protheoria 19 (PG 140, 444) 

Messina Gr. 160, ff. 33v, 5ir 

Paris Gr. 391 CHR, f. i7v 

Parma 1217/2 roli 

Grott. Gb XX BAS, f. 4or 

Sinai Georg. 89 (Jacob, Version georg. p. 104) 
Arabie CHR (Bacha p. 430) ( 14 ) 

+ 

+ 

.+ 

+ 

i2th century 

Paris Gr. 347 CHR, pp. 85-86 

Sinai Gr. 973 CHR, f. 8r 

Tuscan (Jacob, Toscan, pp. 152-3) 



+ 


( 14 ) The French translation in Bacha p. 459 is wrong. It should 
read: "... soyons attentifs a la sainte oblation et a 1’offrir en paix.'\ 
As for the response, the absence of yowels makes it impossible to determine 
the cases. It could be as Bacha has it (p. 459), but it could also be 
“Misericordia, pax, sacrificium laudis.” I am grateful to my colleague 
Samir Khalil S.J. for help with this Arabie text. 
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. . . 7tpó<7xcofi.ev Tyj ayta ava<popa 

Otrantan BAS (Jacob, Otrante, p. 71) 

Eth. Bibl. 713 (Trempeeas, p. 95) 

Grott. Gb II CHR, f. i 3 r 
Grott. Gb VIII CHR, f. 2 5r 
Bodl. Auct. E.5.13 CHR, f. iór 
Coislin 214 CHR, f. ior 
Eth. Bibl. 662, ff. 3gr, 55r 

12- i3th century 

Armenian CHR (Catergian-Dasiiian p. 371; 
Aucher p. 387) 

i3th century 

Bodl. Cromwell 11, pp. 36, 54 
Karlsruhe EM 6 (Engdahe pp. 23, 63) 
Otrantan redaction of Tusean in Karlsruhe 
EM 6 (JACOB, Otrante, p. 99 [apparatus K]) 
Otrantan BAS in Karlsruhe EM 6 (Jacob, 
Otrante, p. 71 [apparatus K]) 

Michigan 37, f. ny 

Burdett-Coutts III. 42 (Swainson pp. 127, 
159) 

London Harl. 5561, ff. i3v, 2 6r 
Sinai Gr. 1037 CHR, f. 33 r 
Medieyal Germanus (PG 98, 428) 

Graz Georg. 5 (Tarciiniśyili p. 57) 

13- i4th century 

Eth. Bibl. suppl. 393 (Trempeeas p. 173) 

i4th century 

Moscow Synod Gr. 261 (279) (Oreov p. 162) 

i6th century 

Messina Gr 147 BAS, f. i53v 
Messina Gr. 173 CHR, f. 122 
Vat. Gr. 2115 CHR (Jacob, Fragments, p. 375) 


Response: 


N A 


! receptus 


1 
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Table II 


Response: 


np ÓCTXto[xev ty)v aylav avacpopav 


T extus 
receptus 


nth century 

Stayrou 109 roli + 

i2th century 

Paris Gr. 330, pp. 14-15 

i3th century 

Ambros. 276 CHR, f. 2ir + 

13- i4th century 

Taphou 520 roli 

Sofia Slav. 525 (Oreov p. 163) 

i4th century 

Cabasilas (PG 150, 421-4) 

Ambros. 167 CHR, ff. 22v-2 3 r 
Taphou 517 roli 

Moscow Synod Gr. 265 (231) (Oreov p. 162) _|_ 

Slavonic Philotheus (Kaeużniacki, p. 298) 

14- i5th century 

Moscow Tipograf. Bibl. Slav. 42 (Ori,ov 
P- 163) 

i5th century 

Sinai Gr. 968 CHR, f. iiv 
Geneva 24 roli 
Geneva 25 BAS roli 
Geneva 27a BAS roli 
Patmos 690 CHR, f. 1 
Sofia Slav. 530 (Orlov p. 163) 

15- i6th century 

Sabas 382 CHR, f. 26v 

Sabas 305 diataxis (Krasnosei/CEV, Materiały 
p. 90) 
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. . . 7rpóaxwji.£v tt]v dy(av ava9opav 


i6th century 

Paris Gr. 347 BAS, p. 60 
Paris suppl. Gr. 1084, ff. 35v, 66 
Messina Gr. 147 CHR 
Editio princeps Slav. (Venice 1519) 

Editio princeps Gr. (Doucas, Romę 1526) 
Sabas 48 BAS, f. Ó7r 
Sinai Gr. 2111, ff. 3ov, 7gv 
Editio Erasmi (Paris 1537) pp. 48-9 

ST. -Andre recension of Johannisberg BAS, 
p. 40 

Patmos 703, ff. 98, 176 
Patmos 105 BAS, f. 15 
Patmos 811 BAS, f. 171 

Edinovercy Ćinownik (Moscow 1910) f. 56r ( 15 ) 

i7th century 

Italo-Greek editio princeps (Romę 1601) p. 14 
Taphou 334 CHR, f. 7.qr 


Response: 


N 


T extus 
receptus 


+ 


+ 


+ 


+ 

4 . 

+ 


+ 


Variants in the diaconal admonition : 

I have found only a few further yariants in the diaconal 
admonition: 

1. CHR of Michigan 17 (former Burdett-Coutts III. 29) 
I5~i6th c. f. 32r, and BAS of Moscow Synod Gr. 264 {454), AD 
1607 ( 16 ) have the reading from JAS:. . . crT<opsv pera <pó( 3 oo -&eov. . . 


( 15 ) The Edinovercy are the Russian Old-Ritualists ( Staroobrjadcy) 
that haye reestablished communion with the Russian Orthodox Church 
while preserying their own ritual. The Ćinownik or Pontifical was 
published in Moscow in 1910 on the basis of two i6th-century Slayonic 
mss, Moscow Synod 366 (680) and 367 (909). 

( 16 ) Oreov p. 162. 


2. The participial reading t 73 ayia ava<popą 

£ipiQV7] 7Tpoocp£povT£ę is found in a few I3th-centurv sources: 

Sinai Gr. 1037, f. 35r (7rpoo-cp£povTa); CHR-BAS of both the Greek 
text and Eatin yersions in the Otrantan codex Karlsruhe EM 6 ( 17 ); 
the interpolated medieyal text of Germanus’ Historia ecclesias- 
tica ( 18 ). 

3. Two of the yersions put the participle in the passive. 
The ęth century Georgian CHR in codex Sinai Georg. 89 has 

. respicite sanctam oblationem cum-pace oblatam” ( 19 ). Sim- 
ilarly, Johannisberg BAS reads: ”... intendamus sancta obla- 
tione in pace missa” ( 20 ). I know of no Greek original for this 
reading. 

4 . Other yersions also have problems with 7 tpoa<pśp£t.v, 
translating it as a gerundiye, or reworking the clause and changing 
7tpoCT<p£p£iv into a finite verb: 

a) Anastasius* version of Germanus (869-870): "...atten- 
damus sanctam oblationem in pace offerendam. . . 
Misericordiam, pacem, sacrificium laudis” ( 21 ). 

b) Georgian JAS of Graz Georg. 4 (ioth c.): “. . .attendite 
sanctae istae oblationi, Deo enim sacrificium offeri- 
mus. . .” ( 22 ). 

c) Leo Tuscan’s version of CHR ( 1173-1178) and Basil of 
Otranto’s version of BAS ( 1174/8-1198): “.. .intentionem 
pręstemus diuinis mysteriis et in pace offeramus. . . 
Misericordiam pacis, sacrificium laudis” ( 23 ). 

d) Ambrose Pelargus’ 1541 version of Codex S. Simeonis 
{antę 1030): ...Intendamus sacrę oblationi. In pace 
offeramus. Populus: Misericordiam pacis, sacrifitium 
laudis” ( 24 ). 


( 17 ) Engdahe, pp. 23, 63; JACOB, Otrante p. 71 (K in the apparatus). 

( 18 ) PG 98, 428. 

( 19 ) Jacob, Version georg., p. 104, The i3th c. codex Graz Georg. 5 
gives the same text, adding only “sanctam hanc oblationem” (Tarch- 
niśviei, Georgian text p. 75). 

(2°) WiTzEL f. di; Cocheaeus p. 125. 

( 21 ) Borgia, p. 32. 

( 22 ) Tarchniśvili, p. 8. 

( 23 ) Jacob, Toscan, p. 152. 

( 24 ) Peeargus ff. C3v-C4r. 
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5. Finally, there are contaminated texts such as CHR 
of codex Erlangen 96, copied in AD 1025 in the Monastery of 
St. Theodosius the Cenobiarch (f 518), the present Deir Dosi 
now in ruins just south of Bethlehem ( 25 ). To the best of my 
knowledge this euchology ms has remained largely unkown; 
at least it is not found in any of the lists of mss of CHR that I 
have consulted. I shall publish a description of it at some later 
datę. The admonition on ff. I4v-i5r reads as follows: ... 7cpó- 
<T X 6) t A£V T ?) ayią ava<popą ev stpy]V7] npoekd-oi\izv [sic], clearly a 
copyist’s error provoked by the diaconal Ite missa est at the 
end of the service: tv zip -^vyj 7cpo£>wkop£v ( 26 ). 

And in CHR of Sinai Gr. 2111 (AD 1594) the copyist has 
fused the diaconal command to guard the doors with our ad¬ 
monition (f. 30v): 

Taę Fupai;, T<xą frópaę, £v <xo<pia 7tpó(7^a)jjt.£v t>]v ayiav 
avacpopav . . . 

BAS in the same ms (f. 7gv) gives the text in proper form. 
Conclusion: 

In the available e\ddence I can perceive no basis except age 
for the distinction between the two readings of the diaconal 
admonition: the yariant is the pristine text, the textus receptus 
a later reworking. Ali pre-nth-century witnesses of CHR-BAS, 
regardless of their provenance, give the yariant reading. It is 
found in the only mss of the ancient Italian recension of CHR 
to give the text, Grottaferrata Gb IV, Gb VII and Messina Gr. 160, 
as well as in the earliest Constantinopolitan sources. Constanti- 
nopolitan-type euchologies are notably laconic regarding rubrics, 
diakonika and other brief formulae ( 27 ). I have read all but two 
mss of the ancient Constantinopolitan recension of CHR, Ottoboni 
Gr. 434 and Paris Gr. 324, and nonę of them give enough of the 
text of the anaphora dialogue to permit any conclusions. But 
the yariant is witnessed to by Germanus, by Anastasius’ yersion 

( 25 ) chr, the only eucharistic liturgy in the ms, is found on ff. 6r- 
i6v: desinit "... xai cts{jlvót7)ti (BrighTman, p. 333 linę 9). 

( 26 ) Brightman, p. 397 linę 20. 

( 27 ) Cf Taft, Great Entrance, pp. xxxil-xxxin. 
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of Germanus, and by the earliest recensions of the Johannisberg 
yersion of BAS. 

A further argument in favor of the dative of “anaphora” as 
the original reading is the fact that — as far as I can determine 

— the reading of the textus receptus with “anaphora” in the 
accusatiye as direct object of the verb 7cpoa9Śp£iv is a hapax 
legomenon: “anaphora” is found as direct object of other verbs 
of offering in a few later Greek sources, but not as object of Ttpoo- 

Cp£p£LV ( 28 ). 

Later, after the introduction of the new Constantinopolitan 
recension of CHR, we still find the yariant reading in sources and 
mss of every provenance and type ( 29 ): Constantinopolitan ( Pro- 
theoria ; Paris Gr. 391 ; Parnia 1217/2; Tuscan); Oriental (. Erlangen 
96 ; Codex S. Simeonis ; Sinai Gr. 973-, the Arabie, Georgian, and 
Armenian yersions); Otrantan (Otrantan BAS; the Otrantan 
redaction of Tuscan; Karlsruhe EM 6); Siculo-Calabrian ( Grott. 
Gb II; Bodleian Auct. E.5.13; Messina 147; Messina 173 ). 

The reading of the textus receptus is found in our earliest 
Constantinopolitan euchology of the new recension, the roli 
Stavrou 109, but as can be seen in Tables I-II, Oriental-language 
yersions, and Italo-Greek euchologies with a few exceptions 
like the Otrantan codex Ambros 276 and the Siculo-Calabrian 
codices Messina Gr. 173 and Messina Gr. 147 (BAS), maintain 
a longer and stronger tradition in favor of the original reading 

— though CHR in Messina Gr. 147 already has the new text. 
This reflects the fact that morę distant areas and traditions less 
directly under the control of the center of liturgical diffusion 
remain morę conservative. 

The response 

In Table III I list those sources that do not proyide a elear 
reading for the diaconal admonition, but do give the text of the 
response. 

( 28 ) This was first brought to my attention by Rev. \Tadimir Vancik. 
Cf. G.W.H. Lampe, A Pałristic Greek Lexicon (Oxford 1961) pp. 127-128, 
1183-1184. 

( 29 ) On the divisions of mss into families I am entirely dependent 
on Jacob, Formulaire. 




352 


R. Taft 


The Diaconal Admonition before the Anaphora 


353 


Table III 

1. N (= zkzoc,, zipr\vf\ ...): Barberini Gr. 336 (8th c.) CHR, 

ff. 28v-29r; Grott. Gb VII (loth c.) BAS, f. i22v; Vita S. Nili 
(ca. 1020-1040); Byz. Mus. 7 (i3th c.) ( 30 ); Moscow Synod 
Gr. 275 (281) (13-14^ c.) ( 31 ); Sofia Slav. 531 (i5th c.) ( 32 ). 

2. A (= sX£ov, £ipy)v7)v ...): Petersburg Bibl. Obść. Ljubitelej 

drev. pis’mennosti (i2-i3th c.) roll( 33 ); Grott. Gb XVIII 
(i4th c.) f. ięy; Vat. Slav. 14 (i5th c.) ( 34 ); Moscow Synod 
Gr. 898 (378) (i5th. c.? = Slavonic Germanus) ( 35 ); Vat. 
Slav. 10 (i5-ióth c.) f. 5iv; Sinai Slav. 14 (i7th c.?) f. 22v. 

3. Textus receptus [AG] (= sX£ov zip Y)v/]ę ...): sinai gr. 959 

(nth c.) BAS, f. 6v; paris nouv. acq. lat. 1791 (i2th c.) ( 36 ); 
Vat. Gr. 1213 (ióth c.) ( 37 ); Moscow Synod Gr. 264 (454) 
BAS (AD 1602) ( 33 ). 

4. Some few mss give £Xeov (accusative), but only the incipit 

of £tp7)vy], leaving its case doubtful: Bodl. Auct. E.5.13 
(i2th c.) CHR, f. iór; Paris Gr. 328 (i2th c.) CHR, p. 41; 
Vat. Gr. 1970 (= Rossano Codex, I2th c.) CHR, f. 2or. 

5. Munich 607 (i2th c.) perfects the confusion. It has sX£oę 

£tp., which could be nominative or accusative, with the 
nominative, accusative, or genitive of "peace”. 

Variants in the response: 

1. The ioth century codex of the ancient Italian recension 
of CHR, Grott. Gb IV (f. 2iv) has the incipit: IX. £V £Łp 7 ]V 7 ), a 


( 30 ) Trempelas, p. 95. 

( 31 ) KrasnoseL’CEV, Materiały, p. 26. 

( 32 ) Oreov, p. 163. 

( 33 ) Oreov, p. 162. 

( 34 ) Krasnosee’cev, Svedenija, p. 165. 

( 35 ) S. Muretov, K materialam dlja istorii £inoposledovanija litur¬ 
gii (Sergeey Posad 1895) p. 49, cf. p. 129. 

( 36 ) A. STRITTMATTER, “Missa Graecorum”, “Missa Sancti Iohannis 
Crisostomi". The Oldest Latin Yersion Known of the Byzantine Liturgies 
of St. Basil and St. fohn Chrysostom, Traditio 1 (1943) pp. 100, 120. 

( 37 ) Krasnosei/cev, Svedenija, pp. 134-135. 

( 38 ) Oreoy, p. 162. 


copyisfs error provoked possibly by the sv £ip7]v/] reading of 
the admonition. 

2. The only other yariant I have found in the response is 
the reading “oil (sXouov) of peace” instead of "mercy (eXsov) 
of peace,” in the 13-14^ century diataxis of codex Moscow Synod 
Gr. 275 ( 381 ) ( 39 ). This is no morę than a banał instance of Greek 
phonetic orthography. But it caught on in medieyal Germanus 
and in some other late sources ( 40 ), perhaps because the later 
reading "mercy of peace” is in fact meaningless. 

Conclusion : 

From the text of the response in Tables I, II, III above, one 
can draw the following conclusions: 

1) Early sources of Constantinopolitan proyenance clearly favor 
the accusatiye rather than the nominatiye reading. 

2) As for choosing between the accusatiye (gXeov, zipany) and 
the accusative-genitive (eXsov eipY)vr)ę) as in the textus receptus, 
both sides of the balance seem about eyenly weighted in 
Constantinopolitan-type sources. But when the Italo-Greek ( 41 ) 
and Oriental sources are weighed in too, there can be no doubt 
that the genitiye eipyjwję is a later rhetorical flourish. Its 
adyantage is to proyide stylistic balance with aLecrewę; its 
disadyantage is that it renders the phrase meaningless. “Sac- 
rifice of praise” is a commonplace in the LXX ( 42 ), but “mercy 
of peace’’ is not found even once. 

3) I would immediately discount the NG (£\eoę eiprjwię) reading. 
Though it is found in the Coptic liturgy ( 43 ) and in the 

( 39 ) KrasnosEE’CEV, Materiały, p. 26. 

( 40 ) PG 98, 428; ST.-Andrp; p. 16 (JAS); ID., AenovQyłai rcbv 
ayta)v 7iaTŚQcov ... (Paris 1560)) pp. 21 (JAS), 53 (BAS), 94 (CHR); 
H. A. Daniee, Codex liturgicus ecclesiae universae in epitomen redactns, 
vol. 4 (Leipzig 1853) pp. 356, 426 (CHR, BAS). 

( 41 ) See Tables I, II, III above. Howeyer the Italo-Greek editio 
princeps, which departs from the editio princeps of Doucas (Romę 1526) 
in its preseryation of local Calabrian uses, has the textus receptus of both 
admonition and response (p. 14). On this edition cf. Jacob, Formulaire, 
p. 466; E. Legrand, Bibliographie helUniąue (XVII e siecle) I (Paris 
1894) pp. 1-2. Here too I am indebted to Dr. Gaetano Passarelli for 
checking the reading of this document. 

( 42 ) Cf. Pss 49: 14, 23; 106: 22; 115:8; 1 Mac 4:56. 

( 43 ) BrighTman, p. 164; E. RenaudoT, Liturgiarum orientalium 
collectio (Frankfurt 1847) vol. 2, p. 13. 
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Georgian version of the Liturgy of St. Peter ( 44 ), CHR of 
Grołt. Gb VII (ioth c.) is its only surę Byzantine witness. 

4) Reading N (sXeoę, sipy)V7], -8-uoria aLćaecoę) is an Italo-Greek 
and Oriental peculiarity with strong early witnesses: Barberini 
Gr. 336, Grott. Gb VII BAS, the Vita S. Ni li ( 45 ), as well as 
the Georgian, Arabie, Armenian and Slayonic versions. It 
is supported also by the łextus recepius of the West-Syrian 
and Armenian liturgies ( 46 ). Notę that only in the Slayonic 
editio princeps ( 47 ) and in the Cinoimik of the Edinoyercy 
does this reading occur in conjunction with the textus receptus 
of the diaeonal admonition. 

This last conclusion, that reading N is an Italian and 
Oriental peculiarity, finds support in our earliest witness to the 
complete text of this liturgical unit in Greek JAS. The text, 
dated the eleventh year of the pontificate of Pope Hadrian I 
(772-793) — which would be AD 782 — is engraved on the back 
of an ivory consular diptych of Clementinus from AD 513, now 
in the Riverpool Museum. 

The later engraving originates in the Greek ecclesiastical 
communities of Southern Italy or Sicily. Volbach opts for Ca- 
tania ( 48 ), and this is plausible. The text of the liturgical dip- 
tychs following the text of the admonition and its response begins: 
“Remember Rord your servant John, the least presbyter of the 


( 44 ) H. Goussen, Die georgische “ Petrusliturgie,” OC ser. 2, 3 (1913) 
p. g; Tarchniśyiei, p. 65. 

( 45 ) St. Bartholomew of Grottaferrata’s Vita S. Nili (f 1004), 
founder of the Badia Greca of Grottaferrata, chapter 74, p. 114: “Tell 
us, holy father, what is the work of a monk. . . ?” The blessed one 
[.= St. Nilo]. . . answered in the Roman tongue: “A monk is an 
angel. His work is mercy, peace, sacrifice of praise [eXeoę, tipryr,, D-uma 
ouveasa>ę]. ” Of course from this citation one cannot really conclude 
that the liturgical response was not in the accusatiye, but there was 
surely no genitiye of “peace.” I am indebted to my student Bro. Alessio 
Cappuccio, monk of Grottaferrata, for this reference. 

( 46 ) BrighTman, pp. 85, 435; CaTERGian-Dashian, passim-, Hans- 
SENS ( loc. cit. supra notę 3). 

( 47 ) I have consulted the Venice 1554 edition, which is a reprint 
of the editio princeps (Venice 1519). Cf. J. Krajcar, Early-printed 
Slayonic Books in the Library of the Pontifical Oriental Institute, OCP 
34 (1968) p. 108 no. 4. 

( 48 ) W. F. YOLBACH, Elfenbeinarbeiten der Spatanike und des friihen 
Mittelalters (Mainz 1952 2 ) p. 26 Nr. 15. 


Holy Monastery (pówję) of St. Agatha ( 49 )”. The only listed 
Italo-Greek Monastery of St. Agatha is the one near Tuscolo, 
not far from Grottaferrata, where St. Nilo died in 1004 ( 50 ). But 
one can hardly imagine this poor, smali community possessing 
ivory diptychs! Of course the Monastery of St. Agatha in South¬ 
ern Italy was the Benedictine Abbey of St. Agatha in Catania. 
But this abbey, founded only in 1091, was the first Ratin monastic 
foundation during the Norman “latinization of Sicily,” and not 
a Byzantine establishment at all ( 51 ). Townsend White, noting 
the lack of evidence for the history of Byzantine monasticism 
in Sicily in the period of Byzantine domination (i.e. during the 
“second hellenization” of Magna Graecia in the 7-8th centuries 
until Byzantine culture there was crushed in the late 9th century 
by the Saracens), remarks: “from the entire eighth century not 
a single name of a [Byzantine] Sicilian monk or abbey has sur- 
vived” ( 52 ). Perhaps it is time to correct this affirmation on the 
basis of our “Presbyter John” and his “Monastery of St. Agatha.” 
And if one must guess where such a monastery would be located, 
the region of Catania is one obvious choice. St. Agatha was 
martyred there under Decian in 251, and her cult flourished in 
the environs ( 53 ). A monastery under her patronage in this area 
during the Byzantine period, when so many Greek monks fled 
to Sicily from the Persians, from Heraclius’ persecution of the 
Monophysites, and from the advancing armies of Islam, to be 
followed a century later by monks fleeing from Iconoclasm, would 
be the most normal thing in the world. At any ratę, here is the 
text of the dialogue in the engraving ( 54 ): 

/ xaAćoę || cTTwpey / £uAa( 3 ćoę || <7T(op,£V / pera 


( 49 ) Fascsimile of text in F. Cabroł, Diptyqnes {liturgie), DACL 
IV 1 , 1089-1090. 

(5°) Qf The ii s t of monasteries in C. Koroi,evskij, Basiliens italo- 
grees et espagnols, DHGR VI, 119511. 

( 51 ) Cf. R. Townsend WhiTE, JR. Latin Monasticism in Norman 
Sicily {= The Medieyal Academy of America Monograph no. 13, Cam¬ 
bridge MA. 1938) pp. 105!!. 

( 62 ) Ibid., p. 27. 

( 53 ) Cf. Bibliotheca Sanctorum vol. II (Romę 1961) pp. 32off. 

( 54 ) DACL IV 1 , 1089-1090; C. Bunsen, Analecta ante-nicaena vol. 3: 
Reliąuiae liturgicae (London 1854) p. 38. 
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<pó(3ou || 7 cpó<T 3 ((OfX£v / t 9) aytą ava<popą |] ev EĆpY)V7} xćo / 

ftsćp 7tpOC79£p£ŁV || 

"EAeoc; / £tp7)V7] || ffucrla / ouv£cr£coę || 

'H ayÓLTiy) xoo D-sou / xal 7caxpóę || xal 7) yapię / T0 ^ xu P^ ou 
xal ilsou || xal crorr/jpóę 7)px5v / Tijaou Xpurxou || ecp’ rjpaę / 
«Rv || 

In spite of the yariants, the text is obviously from JAS. 
This is our only witness to the fuli text in this form in Greek JAS. 
Georgian JAS in the ioth-century codex Graz Georg. 4 ( 5S ), and 
Slayonic JAS in the yersion of St. Euthymius of Tirnovo ( 5G ), 
monk of Athos and later Bulgarian Patriarch (i 375 -I 393 )» both 
retain the N reading of the response, but our earliest ms of Greek 
JAS, the ęth-century Vat. Gr. 2282 already has the A reading ( 57 ): 

2 t<o[X£v xaAok;, arx<o[X£v £uAa( 3 wę [hic desinit Vat. Gr. 2282 ], 
cn:<ofX£v [X£xd 9Ó(3ou D-eou xai xaTavu^£Cop, 7rpóax<op.£v xfj v.f'vx 
ava9opa £v tlpy]vji tćo Heg) upoo^Epew. 

"EAsoę, £lpy]V 7 ]V, lk)<ńav aWECTEOię. 

So between two sources less than a century apart we see the 
shift from nominative to accusative in the response. This priori ty 
of the nominative text is true, howeyer, only in Oriental and 
Italian sources. Constantinopolitan-type sources inyariably favor 
the accusative reading from the start, undoubtedly for stylistic 
and grammatical reasons. The Protheoria (ca. 1085-1095) makes 
it ąuite explicit that the accusatiye response is to be understood 
as the direct object of 7cpo<79Śpsiv ( 58 ): 

"Zt<o[J,£v xaX<oę, axo>pt,£V jj,£xd 90^00 * 7 rpóax<opt.£v x^ tkyicc 
ava 9 opą.” ... Ol 7Ucrxo! . . . £7t7taYYŚAovxai 7tpoCT9£p£LV 7tpćoxov 
[xev eXeov, elrcc elp7 )vy]v &v<yiav alv£a£Cop. 

( 56 ) Tarchniśvili, p. 8. 

( 56 ) Kałużniacki, p. 321. 

( 67 ) Ed. Męr cie r PO 26, p. 196. The text of the first member 
is completed from codex Messina Gr. iyj (ca. AD 984), but the response 
is from Vat. Gr. 2282. 

( M ) 19-20, PG 140, 444-445. 
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Indeed, the nominative form after the original reading of the 
diaconal admonition (. . . 7 ipó<xxco[i,£v x^ dylą ava9opą ev £lpr)VT] 
7tpocr9£p£!.v) leaves 7rpocr9£p£Lv without an expressed object. But 
grammar has never been an overriding concem of liturgical 
texts, and one can argue little from it. The Aftostolic Constitutions 
VIII: 11,12-12,5, the earliest witness to such a diaconal admoni¬ 
tion before the anaphora, also leaves 7tpocr9£p£iv hanging. Since 
we must return to this text momentarily, I shall cite its context 
in fuli ( 59 ): 

het one of the subdeacons give the priests water to wash 
their hands, a symbol of the purity of souls consecrated to God. 

And I, James, the brother of John, the son of Zebedee, 
prescribe that the deacon immediately say: Let nonę oj the cat- 
echumens, let nonę of the hearers, let nonę of the xmbelievers, let 
nonę of the heterodox \remain\! Those who have prayed the first 
prayer, approach! Mothers hołd [your ] children! Let no one [hołd 
anything] against anyone! Let no one [ approach ] in bad faith! 
Let us stand upright before the Lord with fear and trembling, to 
offer! [ 7 rpoa<p£p£iv]. 

After this let the deacons bring the gifts to the bishop at 
the altar; and let the priests stand on his right and on his left, 
like disciples standing by their master. . . 

And after praying by himself together with the priests, 
and having put on his bright vestment, let the bishop stand at 
the altar. . . 

There follows the anaphora dialogue. 


The Meaning of the Admonition 

Since “anaphora 5 ' can be several things, it is less fatuous 
than it might seem to ask what our diaconal admonition means. 
To just what “oblation” are we called to direct our attention — 
or, in the later reading, to offer? 

1) Initially, in Christian usage the term “anaphora” referred 
to the eucharistic oblation. To offer the anaphora meant to offer 
the eucharist. The word is used in this way, for example, by 
Origen (f ca. 253-4) ( 60 ), the Apostolic Constitutions (ca. 380) ( 61 ), 

(5®) punk I, pp. 494-496. 

( 60 ) Comment. in evang. foannis 6, 34 (PG 14, 292). 

( 81 ) II: 59,4; VIII: xi,11 (Funk I, pp. 173, 494). 
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Palladius (ca. 408) ( 62 ), Cyril of Scythopolis (f ca. 558) ( 63 ), Ana- 
stasius of Sinai (f post 700) ( 64 ). 

2) In later sources, “anaphora” comes to have the meaning 
with which modern liturgists use the term: i.e. the eucharistic 
prayer ( 6S ). It is possible to interpret one text of Chrysostom 
in the same sense ( 66 ). 

3) Eventually, in Eastern usage this meaning of the term is 
extended to include the entire formulary attributed to this or 
that saint: not only the eucharistic prayer but also those prayers 
proper to the formulary that immediately precede and follow 
the canon ( 67 ). 

4) Still later, the term comes to be applied in both Greek 
and Syriac to the aer or great veil that covers the gifts on the 
altar and is removed just before the anaphora, precisely during 
the diaconal admonition ( 68 ). 

5) At least in Greek liturgical usage, “anaphora” was also 
used to signify the mention —-i.e. commemoration or naming — 
of someone in the diptychs ( 69 ). Even this meaning, far-fetched 
as it may appear, cannot be excluded a priori from the context 
we are discussing. For in the Syrian traditions the diptychs 
were proclaimed shortly before our diaconal admonition, as part 
of the preanaphoral rites immediately preceding the anaphora 
dialogue ( 70 ). 

( 62 ) De vita S . Joannis Chrys. 10 (PG 47, 34). 

( 63 ) Vita Euthymii 28, 29, ed. E. SchwarTz, Kyriełos von SkyTho- 
poeis, Leben des Eułhymios (= TU 49.2, Leipzig 1939) pp. 45-46. 

( 64 ) Orałio de sacra synaxi (PG 89, 833). 

( 65 ) E.g. ReonTius OF ByzanTium, {ca. 543-4) Libri tres contra Nes- 
torianos et Eutychianos 3, 19 (PG 86 1 , 1368); John Moschus (f 619) 
Pratum spirituale 25 (PG 87 3 , 2869-2872). 

( 66 ) In Acta apost. hom. 18,5 (PG 60,148), Cf. van DE PAVERD, 
PP- 5 I 7 - 5 I 9 . 

( 67 ) See for example the titles in the Syriac anaphoras edited in 
Anaphorae syriacae vols. 1-3 (Ronie 1939-1981), and W. F. Macomber, 
The oldest Known Text of the Anaphora of the Apostles Addai and Mari, 
OOP 32 (1966) pp. 358-359; cf. Taft, Great Entrance, pp. 125, 360-364. 

( 68 ) Cf. the Greek sources in Taft, Great Entrance, p. 216, and the 
Syriac sources cited belo w. 

( 69 ) Cf. sources in van de Paverd, p. 518. 

( 70 ) Cf. Brightman, pp. 275ff; ps.-Dionysius, Eccles. hier. III, 2; 
III, 3, 8-9 (PG 3, 425, 437) Theodore of Mopsuestia, Hom. 15, 43, 
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I shall proceed inyersely, examining one by one these pos¬ 
sible meanings. I think we can exclude the finał one immedi¬ 
ately. In the Byzantine tradition the diptychs have always come 
during the anaphoral commemorations following the epiclesis, 
never before the anaphora as part of the preanaphoral rites (in 
spite of what some liturgists have said in the past) ( 71 ). And 
even in the Syrian tradition, “anaphora” — especially in the 
singular — can hardly refer to the diptychs. The whole context 
of the admonition, in all traditions that use it, is concerned in 
some way with the offering, be it of the gifts or of the eucharist 
itself. Furthermore, the Syrian commentators themselves exclude 
such an explanation, as we shall see shortly. 

As for the anaphora-veil, it may be difficult to imagine 
being admonished to pay attention to a piece of cloth at this 
point of the liturgy, but we must not beg the ąuestion. Because 
of its extended meaning as symbol of the offerings it covered, 
the veil was given considerable importance by such West-Syrian 
commentators as George, “Bishop of the Arab Tribes” (f ca. 724): 

The veil which is over the mysteries signifies the secretness and 
invisibleness of the power that is hidden in the mysteries. That 
it is removed by the deacons signifies the coming down and man- 
ifestation of Christ to each one according as he is worthy ( 72 ). 

And Moses Bar Kepha (f 903), incorporating into his commen- 
tary the earlier interpretation of the anaphora-veil found in 
Letter 105 ( 73 ) of Severus of Antioch (f 538), speaks in similar 
terms of the prenaphoral uncoyering of the gifts: 

ed. R. Tonneau-R. DEVREESSE, Les homilies catóchótiques de Thdodore 
de Mopsueste (= ST 145, Vatican 1949) P- 527; MoSES bar Kepha 
( f 903) ed. CONNOEEY-CODRINGTON, pp. 41; cf. II2ff. 

( 71 ) Cf. bas of our earliest Byzantine euchology, the 8th c. Bar- 
berini Gr. 336 (Brightman, p. 336:9); Maximus, Scholia 3 (PG 4, 136) 
= John of ScyThopoeis? Cf. H. U. von BaeThasar, Das Scholienwerk 
des Johannes von Scythopolis, Scholastik 15 (1940) p. 26. Brightman, 
howeyer, puts the Byzantine diptychs before the anaphora (Brightman, 
pp. 528: 28ff, 535:35-536:7). On the whole ąuestion see van de PaveRD, 
pp. 502ff, 507-524. 

( 72 ) CONNOEEY-CODRINGTON, p. 17. 

( 73 ) E. Brooks, A Collection of Letters of Severus of Antioch from 
numerous Syriac Manuscripts, PO 14, pp. 256-258. Cf. S. JANERAS, Une 
lettre de Słvere d’Antioche utilisie par Moise Bar Kepha, Liturgia (Mont¬ 
serrat) 3 (1966) 67-72. 
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By this that the deacon says, Let us stand well, let us stand 
in fear, etc., he urges and admonishes the people that their standing 
be in orderly fashion, and in fear and in modesty and in holiness: 
for two reasons. First: because the holy and diyine mysteries 
are about to be reyealed (and stripped) of the coyering that is 
placed over them. . . 

Concerning the veil or anaphora. - [It is right] that we should 
enąuire concerning these four things: what is the interpretation 
of the name “anaphora”; why it is spread over the mysteries; 
why it is remoyed; why they lift it up and let it down three times. 
And we say that the anaphora is spread over the mysteries for 
these reasons. First: because it signifies the secretness and inyisi- 
bleness of the Godhead which is hidden in the mysteries. Secondly: 
it is a symbol of the stone which was placed over the tomb of 
our Redeemer. Thirdly: it makes known that Emmanueł Himself 
was coyered over and hidden in the sacrifices of the Law and in 
that figuratiye seryice. But it is remoyed from the mysteries, 
first: because the Godhead, which is hidden in the mysteries and 
is not known to the uninitiated and unbelieyers, is reyealed so 
as to be known to the initiated and belieyers; secondly: it signifies 
the stone which was placed over the tomb of our Redeemer, 
which the angel rolled away and remoyed; thirdly: again, it 
declares that Fmmanuel, who was coyered over in the sacrifices 
of the Law, reyealed Himself to us by His dispensation.. . ( 74 ) 

But in spite of this anaphora-veil symbolism, the people are 
being admonished to look to the oblation now being reyealed, 
not to the veil that up to now has hidden it. Indeed, the removal 
of the veil at this point in connection with the deacon’s warning 
is the symbolic side of the same coin, the ritual gesture expressing 
what the diaconal admonition calls us to: here are the gifts un- 
covered now for all to see; pay attention to this offering. 

But to which “offering” must we attend? To an “offer- 
tory” of the gifts before the anaphora? To the eucharistic offer¬ 
ing itself? Or to the anaphora or eucharistic prayer in the tech- 
nical sense of the term? 

No conclusion can be drawn from the verb rcpocnpepew. 
Both it and ava<pepeiv were used interchangeably for the transfer 
of gifts or for the eucharistic oblation that takes place in the 
eucharistic prayer ( 75 ). But from the commentators already cited 

( 74 ) CONNOIJ.Y-CODRINGTON, pp. 44-45. 

( 75 ) Cf. Lampe, A Patristic Greek Lexicon (Oxford 1961) pp. 127, 
1183-4. 


it seems elear that the first possibility can be excluded: we are 
warned to direct our thoughts to the eucharistic action about to 
begin, not to the transfer and deposition of gifts that have already 
taken place. 

This interpretation is substantiated by the earlier Fathers 
of both West and East Syria. Theodore of Mopsuestia (f 428), 
commenting ca. 388-392 011 what is thought to be the rite of 
Cilicia, clearly interprets the diaconal admonition as a warning 
to look at the gifts about to be offered in the eucharistic prayer. 
He makes it eąually explicit that the offering he refers to is the 
anaphora, and not some preanaphoral “offertory” in the modern 
sense of the term. Indeed, the admonition occurs in Theodore’s 
liturgy just before the anaphora, at the end of the preanaphoral 
rites, long after the deposition of gifts, the only place where an 
“offertory” could be imagined. The ordo is as follows: 

Transfer and deposition of gifts 
Litany and prayer 

Peace be with you: And with your spirit. 

Kiss of peace 

Lavabo 

Diptychs 

Diaconal admonition 
Anaphora 

Here is the text in the yersion of Tonneau-Devreesse from Homily 
I 5> 44 - 45 : 

Mais ąuand est acheyee cette lecture [des diptyąues], “le 
pontife s’avance des lors pour la liturgie, tandis que le heraut 
de l’Eglise”, - le diacre. . . “crie d’abord: Regardez vers l’obla- 
tion”; et ainsi il incite tout le monde a regarder avec soin vers 
1’oblation, car c’est une affaire de la communaute qui va avoir 
lieu. Un sacrifice de la communaute est immole, et une oblation 
de la communaute est ofierte... II est bien eyident aussi que 
c’est la nieme (chose) que nous appelons “offrir 1’oblation” et 
“immoler 1’oblation”, puisque c’est une sorte de yictime redou- 
table qui est immolee, et donc qui est offerte a Dieu comme le 
bienheureux Paul dit tantót: le Christ fit ceci une fois pour toutes 
en s’immolant lui-meme (Heb 7,27)... Aussi, puisque c’est une 
similitude de cette immolation que nous faisons, 1’appelons-nous 
“oblation” ou “anaphore” de 1 ’oblation. A cause de quoi le diacre 
aussi dit a bon droit, avant la presentation de 1 ’oblation: “Re¬ 
gardez yers 1’oblation”. 
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C’est ainsi que tous ayant ete prepares a regarder vers ce 
qui est mis (sur la prothese), et une fois accompli ce que nous 
avons deja dit, qui devait s’accomplir avant la liturgie sacree 
et qui etait necessaire pour votre instruction a vous, afin que 
vous vous en souveniez, - desormais, c’est 1’offrande meme de l’o- 
blation que commence le pontife. . . ( 76 ) 

The same theme is resumed at the beginning of the following 
homily (16,2): 

Des que le diacre en effet a dit: “Regardez vers 1 ’oblation”, - 
le regard de tous etant alors tendu, selon la proclamation de ce 
(diacre), vers ce qui se fait, - “le pontife commence des lors a 
offrir 1’oblation... ( 77 ) 

Similarly, Narsai (f 502), commenting in Homily iy on the East- 
Syrian liturgy immediately after the diptychs, says: 

The herald of the Church now cries and admonishes every 
one to confess to the Lord, and entreat of Him with purity of 
heart. ‘Stand well', he says, ‘look with your minds on what 
is being done. Great is the Mystery in which ye are minister- 
ing, O ye mortals; the dread Mysteries, lo, are being consecrated 
by the hands of the priest: let every one be in fear and dread 
while they are being performed. . . 

At this point the priest uncoyers the adorable mysteries, 
and casts on one side the veil that is over them. This (the veil) 
being removed does not symbolize the resurrection, for neither 
was the stone rolled away at the moment of the resurrection: 
after the resurrection a watcher remoyed, rolled away the stone; 
but the priests remove the veil before the symbol (lit. ‘mystery’) 
thereof ( 78 ). 

We see from these early witnesses to the meaning of the 
diaconal admonition that the people are being admonished to 
pay attention to the gifts not in themselves, but as the sign of 
what is about to be accomplished in the anaphora. The same 
is elear in later texts such as that of Anastasius of Sinai already 
cited above. The Protheoria (1085-1095), our first commentary 
to explain the admonition in the context of the Byzantine liturgy, 

( 7S ) Ed. cit. supra notę 70, pp. 529-531. 

(”) Ibid-, p- 537 - 

( 78 ) R. H. Connoll-Y, The Liturgical Homilies of Narsai (= Texts 
and Studies 8, Cambridge 1909) pp. 10-11. 
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is eąually explicit: we are called to pay attention to the gifts — 
but as symbols of what is about to be done with them. 

“. . . Let us pay attention to the holy anaphora.” What anaphora? 
With reference to the prototype of the symbols to be accom¬ 
plished. The term “anaphora” is demonstrative and denotes 
resemblance, and for this reason ... as if seeing the Godman 
suffering for us now, we stand soberly and composed so that 
presenting or offering these [gifts] in peace, impervious to earthly 
thoughts, we may be madę worthy to see His divine resurrection 
and so be filled with joy. . . especially those that receiye the body 
[of Christ]. For they suffer with Him and, buried with Him, 
rise with Him ( 79 ). 

Notę the similarity between this text and that of Narsai in their 
insistence on the gifts as symbol of what is to be accomplished. 

So according to the commentators, it is to the concrete gifts 
that we are called to direct our attention — an interpretation 
that supports once again the reading 7cpócyxtop.£v aylą ava<popą: 
as the original one. A similar command to pay attention to is 
found before the Gospel in Greek JAS in two codices, Vatican 
Gr. ięyo (= Rossano Codex ) a I2th-century ms based on a text 
of JAS from the end of the nth century, and Paris Gr. 2509 
of the I5th century, but from an earlier I2th century source ( 8G ): 

'O apyi8i.axovoę * 7rpócrxa>pev t 9) aytą avaYva>cra. 


Conclusion 

From at least the 8th century our diaconal admonition means: 
“Pay attention to the gifts, and to the offering of them that is 
about to begin.” And the people, as in the other two ratifying 


( 79 ) 12, PG 140, 444. On this and other Byzantine commentaries, 
the fundamental study is R. BoRNERT, Les commentaires byzantins de 
la Divine Liturgie du VI Z e au XV e siecle (= Archiyes de 1 ’Orient chre- 
tien 9, Paris 1966). BoRNERT (pp. 151-6) dates the Protheoria 1055-63. 
This has been challenged by J. Darroitz^S, Nicolas d'Andida et les 
azymes, REByz 32 (1974) 199-203, who moyes the datę forward to 
1085-95. 

( 80 ) Ed. MerciER, PO 26, p. 173 apparatus 22. 
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responses of the anaphora dialogue (“We have them up to the 
Lord”; “It is fitting and right”), proclaim their willingness with 
a profession of faith in what this offering is for them: it is God’s 
mercy brought to them in the forgiveness and salvation won 
by and represented in this sacrifice of Christ; it is peace, that 
peace of Christ which the world cannot give, of which He spoke 
in the Gospel of John (14:27; 16:33); it is their sacrifice of praise, 
offered to the Father through the hands of His Son by the power 
of His Holy Spirit. 

Does this represent a shift from its original meaning? In 
the Apostolic Constitutions VIII: 12,2 cited above, the admonition 
comes just before the transfer of gifts. Should it be interpreted 
in reference to this transfer? I do not think so. A contemporary 
Antiochene source, ChrysostonTs homily De incomprehensibili Dei 
natura 4, 5 ( 81 ) cites the diaconal command “’Opffol ar<op.£v xaXć 5 ę” 
in the context of the great reverence reąuired at the encharist. 
The strong language he uses can surely not be interpreted as 
referring to the transfer of gifts, to which Chrysostom gives no 
importance whatever. He does not mention it even once in 
either his Antiochene or Constantinopolitan homilies ( 82 ). 

Indeed, the very ąuestion is anachronistic. One cannot read 
back into such early sources later theological concerns. In the 
4th century the whole eucharistic oblation was considered as 
one movement, not as a double oblation: first an “offertory” 
of the people, followed by a second, distinct “oblation”, the eucha¬ 
ristic sacrifice itself. Later, when the notion of a double offering 
creeps in, along with the symbolization of the deposition and 
covering, then uncovering of the gifts, the admonition is referred 
explicitly to the morę important of the two oblations. It is not 
by accident that we see for the first time, in Theodore of Mop- 
suestia, both the development of the symbolism of the transfer 
of gifts ( 83 ) and the specification of our admonition as referring 
not to it but to the anaphora. 


( 81 ) PG 48, 734. Cf. van de Paverd, pp. 242, 250. 

( 82 ) VAN DE PAVERD, pp. 243, 466. 

f 8 ®) Cf. Taft, Great Entrance, pp. 35-38; id., The Liturgy of the 
Great Church\ An Initial Synthesis of Structure and Interpretation on 
the Eve of Iconoclasm, DOP 34-35 (1980-1981) 45-75. 
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By the time of the Byzantine commentator Nicholas Caba- 
silas (ca. 1350) we find the “double offering” theory fully devel- 
oped: 

. . . the holy gifts are offered twice; the first offering is madę 
by the faithful, who place their gifts in the hands of the priests; 
the second is madę by the Church to God ( 84 ). 

But when he is explaining earlier the admonition and its response, 
he refers them to the offering of the people rather than to the 
sacrifice of Christ ( 85 ). 

So the exegetical tradition of this liturgical unit is not 
without its problems, but it is elear that the offering to which 
we must attend is the eucharist tout court. This is obvious in 
the shift from the original reading to the textus receptus : “Let 
us be attentive to offer the holy oblation in peace” can refer only 
to the anaphora that is about to begin, for the transfer and de¬ 
position of gifts have been over and done with for some time. 

Pontificio Istituto Orientale Robert Taft S.J. 

Piazza S. Maria Maggiore 7 

00185 Roma 

(S4) Nicoeaus Cabasilas, Explication de la Divine Liturgie, ed. 
R. BornerT-J. Gouillard-P. Perichon; trans. S. SalavillE (— SC 
4bis, Paris 1967) ch. 46, 4, p. 260; cf. also pp. 202ff, 375. The English 
translation is from J. M. Hussey-P. A. McNulty (trans)., Nicholas 
Cabasilas, A Commentary on the Divine Liturgy (London 1960) p. 103. 

( 85 ) Ch. 26, 2, edition cited in notę 84, p. 170. 
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On the Identity of Silondis 
and the Composition of the Anaphora 
of Mary Ascribed to Hereyaąos 
of Behensa 

The title of this short notę may be misleading; the paper is 
basically a rejection of previous attempts to identify Silondis 
rather than a presentation of a conclusive evidence on his identity. 

The name Silondis [as an author (?)] appears in the Anaphora 
of Our Lady Mary (= AM) ascribed to Haroyaąos of Bshansa 
or Cyriacus of Bahnasah. In it the author likens the Blessed 
Virgin to objects mainly from the Old Testament, e.g., the Ark 
of Noah (by which Noah and his family were saved from the 
flood), the ladder of Jacob, the Bush of Mount Sinai, etc. His 
comparisons can be found in the Bibie, with a few exceptions, 
including “the tree of life” cited in the phrase: 

de- ehp®th - HrifaltZutil (1) 

[You are] the tree of life of Silondis. 

No author by the name of Silondis has been identified. Judging 
from this “uniąue” sentence, Silondis could even be a place name, 
comparable to Sina: 


i 1 ) Masjhafa Qaddase bct-Gd'dzdnna ba-A maren ha, Tasfa Press, 
Addis Ababa 1951 E.C. (= MQN), p. iii (parag. 36); Masahafa Qdddase, 
Mahabara Hawarayat, Asmara 1950 E.C. (= MQM), p. 64 (parag. 36); 
Sebastian Euringer, Die dłhiopische Anaphora unserer Herrin Maria, 
OC, vol. 3, ser. 12 (1937) (= Euringer), p. 78 (parag. 41); Marcos Daoud 
and Marsie Hazen Wolde Kirkos (tr.), The Liturgy of the Ethiopian 
Church, Addis Ababa 1954 (= Daoud-Marsie) , p. 107 (parag. 36). 

1 
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de •• Źrh •• nh,Q\ <!) 

[You are] the patos [tree (i.e., the bush)] of Sinai. 

Some locally composed dictionaries, sawasdw, even suggest that 
Silondis is a kind of tree, “sandalwood”, from Arabie sandał. 
The suggestion is indeed, tempting. But all the writers known 
to me have assumed, rightly so ( 3 ), as it happens, that it 
is a name of a person, who ought to be identified. Of the 
western scholars, one who has madę a plausible suggestion 
is Sebastian Euringer. He thinks that the translator of the 
AM from an Arabie Vorlage might have misread the Arabie letter 
for “c” [Arabie: k or kdf] in the name of Secundus the philos- 
opher ( 4 ). Seen by itself, this is a possibility ( 5 ) but the theory 
may be blocked by two important points: First, is the AM really 
a translation from an Arabie original? We do not have any 
evidence for the assumption that the anaphora is of foreign origin 
other than the unchallenged supposition of scholars that Ethiopic 
literaturę is basically a translation from the Christian Arabie 
literaturę of the Coptic Church in Egypt, and the fact that the 
AM is ascribed by tradition to an Egyptian bishop of Bahnasah 
in Upper Egypt ( 6 ). Second, nonę of the extant writings of 
Secundus seems to mention a tree of life. 

John Medows Rodwell comes up with an interesting observa- 
tion, even though his deduction is incorrect. He says that Si¬ 
londis is a corruption of Zephaniah ( 7 ). He arrives at this con- 

( 2 ) Euringer, p. 78 (parag. 39). 

( 3 ) Though it is rare, there are Ethiopians with this name. The 
manuscript Br. Lib. Or. 4849 was copied, for example, for a man with 
such a name, S. STREECYN, Catalogue of Ethiopian Manuscripts in the 
British Library Acquired sińce the Year i 8 yy, London 1978, p. 98 (no. 58, 
R 3 )- 

( 4 ) Euringer, pp. 69 and 97. 

( 5 ) For such examples, see Murad Kamie, Des Josef Ben Gorion 
(Josippon) Geschichte der Juden H>ę • A£lE£r !! New York 1937, PP- XXVII- 

XXIX. 

( 6 ) See the title of the Anaphora, e.g., MQN, p. 107; MQM, p. 62; 
Euringer, p. 72. See also C. Conti Rossini, Liber Aksumae, CSCO 
script aeth., ser. altera, t. 8 (1909), p. 5; and id., Taammana Yared, 
CSCO, script. aeth., ser. altera, t. 17 (1904), p. 29. 

( 7 ) John M. RODWEEE, Aethiopic Liturgies and Hymns, The fournal 
of Sacred Literaturę and Biblical Record, vol. 4 (1864), p. 124; Euringer, 
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clusion apparently from a set theory: Silondis appears in the 
text of the AM in a series of ąuotations from the Minor Prophets 
from which Zephaniah [Ethiopic: Sofonoyas or Safonoyas] is miss- 
ing. It is a very valuable observation, indeed, as we shall see later, 
but such a mistake could have happened only while copying its 
Ga'oz form from a uniąue manuscript which must have disappeared 
before it fell into the hands of other morę careful copyists. In 
other words, this explanation could be acceptable only for ex- 
plaining mistakes in individual manuscripts such as the one 
used by Rodwell. Furthermore, there is nowhere in the Book 
of Zephaniah any reference to a “tree of life.” The possible 
existence of an apocryphal w r ork ascribed to the Prophet Zepha¬ 
niah has to be proposed to accept this untenable theory. 

A reading through the Amharic commentaries on the AM 
in ąuestion reveals that the Ethiopian scholars, too, know very 
little, if anything, about the identity of Silondis. Here is one of 
the tradition about him: ( 8 ) 


p. 97; E. HammrrschmidT, Studies in the Ethiopic Anaphoras, Berlin 
1964, p. 79. 

( 8 ) EMML 1231 (private library of Rade, Addis Ababa), ff. 38v-39r, 
Getatchew HaiłE, A Catalogue of Ethiopian Manuscripts Microfilmed 
for the Ethiopian Manuscript Microfilm Library, Addis Ababa and for 
the Hill Monastic Manuscript Library, Collegeville, Vol. IV: Project 
Numbers 1101-1300, Collegeyille 1979, p. 215. The text may be found, 
with some variations, in any manuscript of the Amharic commentary 
of AM. See also Masahafd Qaddase, nababunna tdgr w amew, Addis Ababa 
1918 E.C. ( = MQT), p. 239 (parag. 21); and Waddase Maryam, Qaddase 
Maryam, Tasfa Press, Addis Ababa (Waddase Maryam 1961 E.C., and 
Qaddase Maryam 1962 E.C., bound together [=. WQM]), p. 146. EMME 
1231 represents one of the two traditions of andamm about Silondis. 
The second tradition, represented by MQT (p. 239, parag. 21) starts 
as follows: 

hłf*'- (sic) fotHTOTr.Ljfri 

"h hlr-- ńCjz£)l.*c\\b' 2;C (, 7 

V-£C ibi -nH* • CIV ftchę • fc ^ * •' fcjpfr 

UYiM' crqc?<n>' (Dh&frfh- 


( sic ) *. (sic) 

tnenĄ" ihA'- p 

fnd<b-' (hathatji, , ęwcrh - W pif ynf-. 

V- tfcmhJ-- (sic) '••flhJW 

fcmi)' (sio) ptyf-ybi 

L mc-‘ mn 

nMbh£O.S] f>Ćav^-btShl h,h° 
IL.dL- ńav G' J 7 V- 
'h-bQ‘- cht-toty- cdó 0'- • 

p- - h 

f - 'ufi-i pw- p"3h-- 

troyf -z (sic)be • -•hV>/>••££ 

ffDfM ?{<?■■ (sio )-(]łyfrC, 

This Silondis [was a fdlasfa who] used to plant in his yard 
every plant/tree that has healing effect in it. When the 
sick come, he tells each of them, “You cut this and anoint 
yourself with it; you (on the other hand) cut that and 
anoint yourself with it.” And so they go back cured 
from their ailments. He is of unknown origin. Or, [he 
is known]; he was a believer \mf9mdn (i.e., “a Christian”, 
and not a Pagan wiseman or physician)] as one has said, 


Silondis was a (Pagan) physician. He had two plants: one to 
kill with and the other to heal with. Reasoning (that the author) 
would not liken Our Lady to a (Pagan) physician’s plant, (the 
commentator arguesthat Silondis) was a faithful [i.e. a Christian). 
Haying believed and been baptized, he had done many (mirac- 
ulous) deeds and written many homilies and many books, and 
the doctors have ąuoted him, each in his homily, saying, “Silon¬ 
dis, too, calls Our Lady Mary ‘a tree of life and a tree of salva- 
tion.’ ’’ 
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“Silondis, too, called the Lady of us all at the beginning 
of his homily, ‘The tree of life and the tree of salyation.’ ” 

Or, [Silondis] is Solomon’s secular ( 9 ) name, because he 
says, “She is a tree of life to those who trust in her, she 
is a tree of salyation to those who support themselyes 
on her.” ( 10 ) 

One of the two important points in this tradition is preserved in 
the sentence, “He is of unknown origin,” Ka-nagadu, ka-towhddu 
ydllaw 9 mm [lit. “He has neither tribe nor origin. ] This means 
that the Ethiopian liqaw9nt “doctors” know in effect nothing 
about Silondis. The first part, Silondis cultivating a garden of 
medical plants in his yard, is madę up out of desperation, I believe, 
to give meaning to the statement, “[You are] the tree of life 
of Silondis.” Examples of this type are common in the literaturę - 
of and 9 mm or bo “or” i.e., “commentary”. When the Ethiopian 
commentator is not surę of the interpretation of a certain text, 
he usually lists the different possibilities of his own imagination 
or those of his predecessor — all of which could possibly be 
wrong — with the introducing word andomm, (Amharic: “or, 
another [possibility]”) or bo (Ga e 3z: “or, there are also those 
[who say]”). 

The second point of any value in the above text is the quota- 
tion in it from an unnamed author who, in turn, quotes a believing 
Silondis. According to that source, Silondis writes a homily 
at the beginning of which he likens the Blessed Virgin to a tree 
of life and a tree of salyation. It is unfortunate that the homily 
and its author, who quotes Silondis, are not mentioned by name; 
this author remains obscure like Silondis himself. But there is 
no serious reason to doubt that the commentator here is quoting 
from an existing source. Also this manner of quoting from the 
vast literaturę, without giving the exact reference, is very common 


( 8 ) The word fdlasfa (from which falsspnna is derived) is probably 
one of the reasons why one thinks of a philosopher (and philosophic), 
e.g., Daoud-Marsie, p. 107, n. 7. For the Ethiopians, a fdlasfa, though 
related to <p(Xó<ro<poę, is one whose source of knowledge is not religion, 
a wiseman, a philosopher, a secular scholar, a physician, an astronomer, 
etc. 

( 10 ) Cf. Proyerbs 3, 18. 
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in the local tradition of andomm (see notę 45). One may, howeyer, 
question whether the source of this anonymous author is a homily 
by Silondis or the Book of Proyerbs of Solomon! 

An interesting idea, but with little or no merit, is the prop- 
osition that Silondis is the name of King Solomon “the philos¬ 
opher” or “the astronomer.” The liqaw9nt have apparently two 
reasons for this connection: According to their tradition, Solomon 
had other names, including Makb9b (Ecclesiastes or Coheleth): 
Silondis could be one of them. Secondly, one of Solomon’s 
writings has a statement similar to that ascribed to Silondis, 
“She is the tree of life,” Proyerbs 3, 18. Their proposition, 
though interesting, shows clearly that the liqaw9nt have no authen- 
tic tradition regarding the identity of Silondis. Of the authors 
known to them, only Solomon has a statement very close to 
that ascribed to Silondis. That is probably why they associate 
the name with Solomon. Since they have no stronger support 
for their claim, Silondis as another name of Solomon is rather 
their suggestion, not a statement of fact. It is in connection 
with this point that I have my doubts about the source of our 
anonymous author. Although we do not have Silondis’ statement 
elsewhere to be able to check his quotation against it, it is very 
suspicious that the anonymous author’s quotation is very similar 
to the Ga f 3z yersion of Proverb 3, 18, which is ascribed to Solomon 
who was allegedly called Silondis! In other words, the Silondis 
of the anonymous author is probably Solomon who, close to the 
beginning of “his writing” (Proyerbs 3), writes about a “she” 
who is the tree of life. A morę conclusiye judgement can be 
passed on the words of this anonymous author only when and 
if his homily is discovered. ( n ) 

A seventeenth century manuscript belonging now to the 
National Eibrary, Addis Ababa, calls Ahijah (I Kings 11, 29) 


(U) It is tempting to ascribe the composition of the Anqdsa Bar han 
or Gałę of Light, which calls the Blessed Virgin the tree of life and the 
tree of salyation, to Silondis and to suppose that the anonymous author 
is ąuoting this w T ork. But the ąuotation is not found “at the beginning 
of the Anąasd Bar han, but at the beginning of the eleyenth strophe, 
Bernard, VeeaT, Me c erdf, Patrologia Orientalis, t. 33 (1966) (= Velat), 

P- 74 - 
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Salondes while discussing the origins and tribes of the prophets 
of the Old Testament: ( 12 ) 

1 =' "h<ph>h* 

9°ś cDUbcDł’ - - *d?- <pp-fr ■ v fy^H,Y)'0(hC- 
Wt 1 ‘OWh-- ńW&h-M<£■<&>■*■■■ 

Ahijah is a Shilonite prophet from Shiloh 
where the Tabernacle of God is/was. This prophet, 
priest Salondes ( 13 ), is a Eevite. 

It is to the credit of Euringer that he independently saw a Silondis 
in “Silonite” of “Ahija the Silonite.” ( 14 ) Howeyer, nonę of the 
prophecies of Ahijah in the canonical books of the Old Testa¬ 
ment include any statement on a tree of life by this prophet. 
It remains unclear, therefore, whether this notę, too, is an unsuc- 
cessful attempt by the ligawont to identify Silondis or whether 
there was an apocryphal tradition on the prophecies of Ahijah. 
Has he prophesized about the coming of the Messiah to be included 
(in many sources) in the list of the important prophets of the Old 
Testament? It is important to notę that the author of the above 
ąuotation was not faced with the problem of identifying Silondis 
or Salondes, as the author of the commentary of the Anaphora 
of Our Eady Mary by Cyriacus was. 

The most yaluable information about Silondis thus far comes 
from the Wdddase gm-gala ndbiyat za-ydtndbbab bd-bd c ala Maryam 
ba-(warha) Tahśaś “The Praises [of Mary] from the word(s) of 
the prophets, to be read on the holy day of Mary in (the month 
of) Tahśaś”: ( 15 ) 


( 12 ) EMML 7410 (National Library, Addis Ababa), f. I7T (not yet 
catalogued). 

( 13 ) Silondis, Salondis, Silondas, Silwondis (and now Salondes) are 
common in the manuscripts; see also Euringer, p. 78, n. 1; and Rodweee, 
Aethiopic Litnrgies, p. 124, n. Its origin could be 2 iqX<ovmję of the 
Septuagint. 

( 14 ) Euringer, p. 97. 

( 15 ) E.g., MS Vat. Eth. 4, f. ióov, S. Grćbaut and E. Tisserant, 
Codices Aethiopici Vdticani et Borgiani Barberinianus Orientalis 2 Rossia- 
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ęiR-Yi^Kb^dbC:-- 

’ [MS 

hóbr- Ó 9 -- cht® 

Silondis says, “Behold, 3 gzi’abher, the God 
of Israel, shall come on a tree of life.” 

Wdddase gm-gaLd ndbiyat is a collection of short ąuotations from 
the prophecies of the Old Testament and non-Old Testament 
prophet(s), including Zanewe/Zenewe (?) who comes immediately 
after the first two prophets, Abraham and Moses. ( 16 ) Although 
the prophets are not ąuoted following strictly the traditional 
classes of Major and Minor Prophets, it is interesting to compare 
the place of Silondis in the AM with his place in the Wdddase 
om-gala ndbiyat where he is ąuoted after Micah, (Micah,) ( 17 ) 

mis 865, Bybliotheca Vaticana 1935, p. 19, and MS Vat. Eth. 15, f. 88r, 
Grebaut-Tisserant, ibid., p. 48. The text is found also in Biblioth£que 
Nationale MS Eth. 62, H. ZoTENBERG, Catalogue des manuscrits dthiopiens 
(gheez et amhariąue) de la Bibliothdąue Nationale, Paris 1877, no. 86, 5, b, 
p. 88; and MS Bibie Society Eth. III. With the exception of MS Bibie 
Society Eth. III, (which has "... za-ydtnabbab ba-ba c ala Maryam. . .") 
the title of this work according to all the manuscripts is, Wdddase dm- 
qala ndbiyat za-yotnabbab lad dla Maryam. . . The descriptions of the 
Ethiopic manuscripts of the Bibie Society (London) have not yet been 
published. I am indebted to the Rev. Roger Cowley for the information. 

( 16 ) E.g., MS Vat. Eth. 15, f. 8yv; and MS Bibie Society Eth. III, 
f i77V. Zanawe could be [Joshua the son] of Nun. 

( 17 ) MS Bibie Society Eth. III has here wrongly Malachi, Milkiyas, 
while MS Vat. Eth. 4 and MS Vat. Eth. 15 have rightly Micah, Mdkdyas 
and Mikiyas, respectively. The two ąuotations from Micah show not 
only that the relation of the AM to the Wdddase dm-qala ndbiyat is 
certain beyond any reasonable doubt, but they also throw some light 
on one of the obscure structures in the anaphora: 

cOćnMft- Sr*?' Hll>ićDf>^L’ l ń> 

(You are) also the source of law of 
Bethlehem and the land of Ephratha of Micah. 

As Euringer has pointed out, the structure of this ąuotation from the 
AM is ambiguous: What does wa- "and” (in wa-mddra "and the land 

24 
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Zephaniah and Haggai and is followed by Nahum, Zechariah 
and Malachi. ( 18 ) In the AM, one may remember, lie comes after 


of”) join, "Bethlehem” with “the land of Ephratha” or “the source 
of law of Bethlehem” with “the land of Ephratha of Micah” ? Eąually 
ambiguous is the role of the genitiye marker za- “of” (in za-Mikdyas 
“of Micah”). What does this za- “of” relate to Micah, “the land of 
Ephratha” or both “Bethlehem” and “the land of Ephratha”? It 
probably relates “the source of law” with “Micah”, which is not surpriz- 
ing if the author’s source at this point is the Wsddase am-qala nabiyat 
which has two ąuotations from Micah. The first is from Micah 4, 2: 

PO?;*'. TbpKW.g}# 
h-WH,* -Ofh.C ■■"A 

For out of Zioń shall come forth the 
law [i.e., “Christ”], and the word of 
God from Jerusalem. 

The second comes from Micah, 5, 2: 

fPiYl' ^'KM*.(sic) 

And you Bethlehem, the land of Judah, 

from you shall come forth a king [i.e., “Christ”], 

for Israel, who shall shepherd my people. 

The author of the AM combines these two ąuotations with a wd- “and”, 
referred to above, and ascribes them to Micah with a za- “of”, also re- 
fered to above. In doing so the author did not need to consult his Old 
Testament to change mądra Yahuda “the land of Judah” (see also Mat. 
2, 6) to mądra Efrata “the land of Ephratha”. He knows this from 
memory, from his Waddase Maryam of Thursday (fifth strophe, incipit, 
mdhald, Velat, p. 85). His rephrasing of the information from these 
two ąuotations may seem still unclear, but he could not have seen a 
better wording into which he could incorporate the idea of the two 
yawwdssa 7 /yawazza’ of Micah 4, 2, and 5, 2. Since Mary herself is Zioń 
for Ethiopians, he may have not wanted to cali her muzza’a hagg zd- 
Sayon “[You are] the source of law of Zioń.” However, he does not 
seem to be aware of the geographical relation of Bethlehem to Ephratha. 
At any ratę, the message of the ambiguous ąuotation in the AM should 
most probably be: 

“You are the source of law of Bethlehem and 
of the land of Ephratha (both of which are 
in the Book) of Micah.” 

( 18 ) E.g., MS Yat. Eth. 15, f. 88r. 
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Micah (and Micah) and is followed by Nahum, Zachariah and 
Malachi. 

This information, which I consider to be credible, rules out 
the identification of Silondis with Zephaniah and Secundus. 
Here, as well as in other places, ( 19 ) both Silondis and Zephaniah 
are listed together. One may ask why Zephaniah is not mentioned 
in the Anaphora of Our Lady Mary, too? But such a ąuestion can 
be brought forward only if Zephaniah were the only one prophet 
missing from the Anaphora. It is elear, however, that the words 
of Zephaniah and Haggai, which are ąuoted in the Wdddase 
om-qald nabiyat immediately after those of Micah and before 
those of Silondis, do not have objects for comparison with the 
Blessed Virgin, ( 20 ) which was a valid reason for the author of 
the AM to exclude both prophets from the list. As for the iden¬ 
tification of Silondis with Secundus, that is impossible because, 
if we accept these words from the Wdddase 9m-qald nabiyat as 
authentic, the man must have been a Jewish prophet who spoke 
about the God of Israel (and the coming of the Messiah). Unless 
a solid evidence comes to light, we should abandon the identifica¬ 
tion of Silondis with Zephaniah or Secundus and keep in mind 
the information about Ahijah. Finally, the ąuotation of the 
anonymous author mentioned in the Amharic commentary of 

( 19 ) In the greeting ( sćilam) to the Old Testament saints (e.g., EMML 
2810 (private library of Mdggabi Hayla Mika’el, Hayq, Wollo), one 
finds both Silondis and Sofonayas (i.e., Zephaniah) listed together. 
Many manuscripts of the Masahafa gdnzdt “Funeral Ritual” also list 
Silondis among the saints of the Church, cf. Emmi, 3050 (Church of St. 
George of Ankobarr, Shoa), f. 2or. 

( 20 ) E.g., MS Bibie Society Eth. III, f. i78r: 

ńz-h^h- £(ll £(V. WUftrflchjC- +0j 

TftytA "hhYl- ńtl' tyUKŹ- hp°r. 

(Zephaniah said, “God said, ‘Have patience on me until you 
shall see the withess of my salvation.’ ”) Cf., Zeph. 3, 8; and 

Ml <fyV ’ taoftW- 

Abh' 'fthlnfofo' Giputi; YPhr-HP- 

(Haggai said, “The word of God shall come upon Israel, and all 
of flesh shall see that”), Hag. 1, 7(?). 
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the AM does not look like the words ascribed to Silondis in the 
Wdddase 9m-qala nabiyat, thus making the suspicion that his 
source is the Book of Proverbs even stronger. 

Although much has been written about the Anaphora of 
Our Bady Mary ascribed to Cyriacus of Bahnasah, the text still 
needs further analysis. Whoever the author may have been, 
it seems that he had access to the Wdddase 9m-qala nabiyat 
which is ąuoted above. This is not to say that the well-versed 
author of the AM could not have traced these comparisons of the 
Blessed Virgin from his own reading of the literaturę — as he, 
indeed, has done in some cases — but that the similarity in the 
manner of listing the prophets and their words in the two works 
(e.g., Silondis with the Minor Prophets) may not be totally acci- 
dental. The last two ąuotations in both works (from Zechariah 
and Malachi) are especially striking, both in terms of their seąuence 
and the words ascribed to them. I have already suggested a 
reason why the author of the AM did not ąuote Zephaniah and 
Haggai from the W9ddase 9m-qala nabiyat. 

The Ethiopian liqaw9nt are eąually disturbed by the words 
ascribed to Nahum in this Anaphora: ( 21 ) 

And [you are] the healer of NahunTs wound. 

The Book of Nahum does not state that the prophet was physi- 
cally wounded and healed by someone (or an object) that can be 
likened to the Blessed Virgin. The liqaw9nt have suggested two 
possibilities, either that the wound is psychological: ( 22 ) 

yiT , 'hh - chwv ••• fr* 

You are the one.. . by whom [or “with which”] 

Nahum was healed from his wound of anguish. 


( 21 ) Euringer, p. 78 (parag. 41); MQN, p. iii (parag. 36); MQM, 
p. 64 (parag. 36). 

( 22 ) MQT, p. 239 (parag. 22); WQM, p. 147. 
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or that Nahum is an unidentified patient treated with a medical 
plant by a certain physician [falasfa] called Silondis: ( 23 ) 

ętfnł' tie--(hpaĄ" fft « 

You are the tree of life [of Silondis] with 
which Nahum of unknown (identity) was healed. 

Euringer believes that the reference is to Nahum 3, 19' Your 
wound is grievous.” But “your” in this ąuotation from the Book 
of Nahum does not ref er to the prophet. 

The answer to this riddle, too, may be found in the \V9ddase 
9m-qald nabiyat which has the following: ( 24 ) 

£fl>- *i(f. i78v)t ff>i HSŁ^ch- WhLf • 
bdA-(sic) mpUGhhYu-.Jphh 
n •• (wp; 

Nahum said, “He who shall breathe his spirit 
on my face and who shall heal your wound has 
come to you, (O) my soul.” 

These words, as well as those ascribed to Silondis, are, indeed, 
foreign to the canonical books of the Old Testament, but there 
is little doubt that they are the ones which the author of the 
AM ascribes to Nahum. 

If there is any credit to these observations, the next ąuestion 
would be whether the author of the Anaphora consulted the 
Woddase 9m-qala nabiyat in its Ga'oz version or in any other 
language, if it, too, is a translation. If he has consulted it in its 
Go'az version, which is most probable, the author must be an 
Ethiopian. 

( 23 ) EMML, 538 (Church of Nativity, Lddata, Addis Ababa), f. 48v, 
William F. Macomber, A Catalogue of Ethiopian Manuscripts Microfilmed 
for the Ethiopian Manuscript Microfilm Library, Addis Ababa and for 
the Hill Monastic Manuscript Library, Collegeville, vol. II: Project Numbers 
301-y00, Collegeville 1976, p. 273. 

( 24 ) MS Bibie Society Eth. III, f. i78rv. 
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There is one decisive point in the AM which betrays its origin, 
that, in support of what has been said, it was composed by one 
who consulted the Ga'oz literaturę: The theology which it deals 
with, that the divinity of God is in all lands, is based on a faulty 
Ga'9z transmition of Psalm 102 (103), 22, or on a misunderstand- 
ing of its Ga'az which is: ( 25 ) 

£n G Yl f ^ fiYf) Hb-DfhC - 4.3 

nchahc;^' avpp^, t 

Way-- a ■■■ 

All his works bless [present tense] 3 gzi’abher; 

His divinity is in all lands. My soul blesses 
[present tense] 3 gzi’abher. 

The difference between this and the Septuagint version of it is 
significant: ( 26 ) 

Bless [imperative] the I v ord, all ye His works, in 
every place of his dominion. O my soul, bless 
[imperątive] the kord. 

The ąuestion which concerns us here is: What does the Ga'az 
word malakot in this verse mean? According to the author of 
the AM, and to some other sources of the fifteenth century, it 
means "divinity” “die Gottheił,” not “dominion”. ( 27 ) In the 

( 25 ) This is according to the textus receptus, e.g., Mazmurd Dawił, 
Barhananna Salam, Addis Ababa, 1959 E.C., p. 261. For the Sep¬ 
tuagint text, see A. Rahefs (ed.), Sepłuaginta, Societatis Scienłiarum 
Gottingensis , vol. X, Gottingen 1931, p. 257. 

( 28 ) Charles Thomson, and C.A. Muses, The Septuagint Bibie, 
Indian Hills, 1954, P- 955 - The Ethiopian Book of Psalms was presu- 
mably translated from the Septuagint, E. Ueeendorff, Ethiopia and 
the Bibie, London 1968. 

( 27 ) See my article, The Homily of Ase Zdr’a Ya'dqob in Honour 
of Saturday, Orientalia Lovaniensia Periodica 13, (1982) 185-231. It maj’ 
be fair to mention here the fact that the translators of the Book of Psalms 
might have used the word malakot in the meaning of “dominion” or 
“rulership”, in the fifth (?) century. In some sources it is even connected 
genitiyely with the preceding word; bahawdrta malakotu “lands of his 
dominion” (cf., Abba TEWOFHLOS (ed.), Mazmtird Dawit, ndbabunna 
tdg w amew, Addis Ababa 1950 E.C., p. 488; and Psalterium Davidis Aethio- 
pice, London 1815, p. 116. But the yersicle was not understood in this 
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fifteenth century, and perhaps earlier than that, too, Bthiopian 
theologians were preoccupied with the ąuestion of the form 
[maik/] of God, which, if he has one, might limit his natural 
omnipresence. ( 28 ) This anaphora is most probably of that period, 
and may have nothing to do with Cyriacus of Bahnasah: ( 29 ) 

/W' HfH*' 

GbhĄ"- TP/t"- d(bfl>>G t h- crcppp" 

The divinity [= die Gottheit] has no (limited) 
place for expansion or one for shrinkage; on 
the contrary, his [God’s] divinity is in all 
lands. 

It may probably be useful to point also to the Wdddase 
Maryam background of this anaphora with a few examples from 
the two works. The author of the AM confesses at the beginning 
of the anaphora that he proclaims through this work her Q9ddase 
as well as her Wdddase: 

<S> fi 

... 

And I proclaim the sanctification [= anaphora] of Mary.. . 
And I proclaim the praise(s) [Wdddase] of the Virgin... 

Since he knows the Wdddase Maryam by heart, his ąuotations 
from memory should not necessarily deviate from the text as 
known in his time. We would, however, expect him to use its 


sense any morę in the fifteenth century. It is interesting to linguists 
to notę that the change of the two verbs from imperative to present 
tense, without changing their orthography, may have been caused by 
the deficiency of the Ethiopic writing system. The forms may have been 
Ydbarkdwwo “Let [all his works] bless [the Lord]”, and Tdbardkko “Let 
[my soul] bless [the Lord]”. According to traditional grammar, these 
verb-forms in the third person are imperatiye. 

( 28 ) See my article Religious Controversies and the Growth of Ethiopic 
Literaturę in the Fourteenth and Fifteenth Centuries, OC 65 (1981), p. nóff. 

( 29 ) Euringer, p. 80 (parag. 477); MQN, p. 113 (parag. 50); MQM, 
p. 65 (parag. 50); Daoud-Marsie, p. 109, (parag. 50). 
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language and ideas rather than reproduce it word for word in a 
new composition: 

1. Wdddase Maryam ( 30 ) 

• CDtf&db 

O this wonderful and amazing (thing)! 

Qdddase Maryam ( 31 ) 

fiWcwrnC - (DtJfrd)-- 

O this wonderful and amazing (thing)! 

2 . Wgddase Maryam ( 32 ) 

tm&fthi,-- a+ri-nfr y>fo%n» 

The Father looked (down) from heaven, and he found 
nonę like you; so he sent his only-one and became man 
from you. 

Q9ddase Maryam ( 33 ) 

IWT MLWH.MAbC,'K4)'*fo 
pT><0J<!n4>: {DfoblcO' Ó^-CD 
fcrwi* cPdhńi*- rffr- \ M+i 
(DftfoO)'(DYuLKO •HYl<riYl' (D 
lP<pL- HMtU' 
cd^cd-. *1 run- dw - H?A,ą»c» 

( 30 ) Thurdsay, third strophe ( incipit , O-za-mankar wa-asub), Vei,aT, 
p. 84. 

( 31 ) Euringer, p. 78 (parag. 35); MQN, p. 110 (parag. 30); MQM, 
p. 64 (parag. 30). 

(32) Wednesday, first strophe ( incipit, k w allu śarawitd sdmayat), 
VEEAT, p. 81. 

( 33 ) Euringer, p. 76 (parag. 28); MQN, p. 100 (parag. 24); MQM, 
PP- 33-4 (parag. 24). 
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Truely, God, the Father, looked (down) from heaven, 
east and west, north and south and in all directions, he 
sniffed and smelled, and he found nonę like you. 

He was well pleased with your scent, and he loved your 
beauty, so he sent to you his Son whom he loves. 

3. Wgddase Maryam ( 34 ) 

a. "YLPcfoMCtf 9 ' ćD>SffDV-* 

a. Rejoice, O Mary, mother and maiden. 

b. Rejoice, O maiden and virgin mother. 

Qdddase Maryam ( 35 ) 

O being mother with (being) maiden! 

4. W gddase Maryam ( 36 ) 

b. h£ n i a }fo" 

a. The fire of his divinity did not burn your body. 

b. The fire of his divinity did not burn the Yirgin. 


( 34 ) Tuesday, fifteenth (last) strophe ( incipit, Tdfdśśahi o-Maryam), 
Velat, p. 80; and Wednesday, fifth strophe ( incipit, Gabrd Dangal), Vei,aT, 
p. 82, respectively. 

( 36 ) Euringer, p. 86 (parag. 65); MQN, p. 116 (parag. 83); MQM, 
p. 68 (parag. 83). 

(*•) Tuesday, third strophe ( incipit , Anłi wakatu), VEŁAT, p. 78; 
and Thursday, first strophe ( incipit, 3zd anta ra’ya), Vełat, p. 83, re- 
spectively. 
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Q9ddase Maryam ( 3V ) 

Y)G^w>> 

aot \yiH - •• 

'n&E-- ■Mf* ‘tske- m a>> 0 ^ 

O Virgin, when the fire of divinity dwelt 
in your womb — his face is fire, his clothing is 
fire (and) his cover is fire — how did it not 
burn you? 

These and many other phrases indicate, I believe, that the 
AM was composed by one whose daily prayers included the Go'az 
version of the Wgddase Maryam. The second and the fonrth 
example show clearly that the AM is to a certain extent an elabo- 
ration of the Wgddase Maryam. 

The harsh attitude of the AM towards the Jews, the Moslems 
and the Pagans ( 38 ) 

SI b^ńppcrth' %ThW- & 

•• fllb' hUftparih' <wcn*ia K 

HOl+rtr'- frcrififl-tLPaZh' C0'OH' H i:Y)') 
ni ifatb . 

Behold, we hear the wicked Jews and the erring 
Moslems say, ” Behold, we see the idol- 
worshipping Pagans who (have) many gods and many 
demons. . . 

reflects morę fittingly the Ethiopian scene rather than the 
Egyptian one. The Ethiopian Christians have always lived very 


( 37 ) Euringer, pp. 84-86 (parag. 64); MQN, p. 116 (parag. 80); 
MOM, p. 68 (parag. 80). 

( 38 ) Euringer, p. 84 (parag. 58); MQN, p. 115 (parag. 70-71); 
MQM, p. 68 (parag. 70-71). 


closely and in constant conflict with these religious groups, 
affording to say these harsh words against them at every Mass 
service without a serious fear of immediate retaliation from their 
religious opponents. There may have certainly been Jews in 
Egypt after the Islamie conąuest of 640-2 A.D., but the conflict 
with the Arami, “Pagans” could not have been worth mention- 
ing sińce that time. 

The title ngburand gd (plural of ngbura gd) given (by the 
political leaders of the state) to heads of certain monasteries and 
big churches is typically Ethiopian. ( 39 ) 

Y>'hn^ - n t(b/r’ l r- y J( b c ^'b- 

O, our fathers, the ridburana gd, the 
appointees. ( 40 ) 

Euringer’s belief that the AM is a translation from an Arabie 
original is strengthened by his understanding (actually, misun- 
derstanding) of the G9*az structure of 

He is disturbed by the word rg , gs(a), because his informant, Abba 
Takla Maryam Kahsay, could not explain to him its grammatical 
role. He, therefore, sees in it the Arabie structure c ala ras, 
which in turn goes back, according to him, to a Coptic structure. 
This brings our AM to a Coptic original (!). But the (Gd'dz) 
author of this anaphora was simply contrasting at this point, 
using a famous Ga'az phrase from his Psalter (cf. Canticle 8), 
two cities which happened to be called seats of the spiritual 


( 39 ) Euringer, p. 72 (parag. 6); MQN, p. 108 (parag. 10); MQM, 
p. 62 (parag. 10). 

( 40 ) See also my article, The Letter of Archbishops Mika'el and 
Gabriel Concerning the Observance of Saturday, Journal of Semitic Studies, 
vol. 26/1 (1981), p. 78, n. 18. 

( 41 ) Euringer, p. 74 (parag. 6) and pp. 69 and 93-4; cf. the 
apocryphal prayer of Azariah, Dan. 3,28, wd-dibd hagdrci abawina 
Iyyarusalem ąaddsst “[and] upon the city of our fathers, the holy Jeru- 
salem”. Only an author who prays daily with the Ethiopic Psalter (cf. 
canticle 8) can use such a phrase in his composition. 
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leaders of Egypt and Ethiopia, respectively: hagar c abbay “the 
great city”, i.e., Alexandria, the seat of the Patriarch, and rćdsa 
hagar “the head city”, “metropolis”, i.e., Aksum, the seat of the 
Metropolitan. The expression wd—diba rfdsd hagdra abawina 
means, obviously, “and on the metropolis of our fathers.’’ This 
expression may have an important contribution to elucidating 
the time of the composition of the Ga^z AM. It indicates that 
Aksum, like its counterpart Alexandria, had ceased to be the 
seat of the spiritual leader of Ethiopia at the time of the com¬ 
position of the Ga'az AM. It seems that by that time Aksum 
has already become the head city of “our fathers’’ of the past, 
and no longer of the present. Yet, the metropolitans of medieval 
Ethiopia used to be called pappas za-Aksum. 

Ali these minor points, when put together, make it very 
difficult to ascribe the authorship of the Anaphora of Our Eady 
Mary (G w dś c a) to Bishop Cyriacus of Bahnasah about whom very 
little, if anything, is known. The Ethiopian authors knew too 
well that their works would be rejected if they revealed their 
identity. It is a common practice, therefore, that local authors 
ascribe them to saints recognized by the indigenous Church, 
including Cyriacus of Bahnasah who has other works but no 
akk w dteta q w drban “eucharistic prayer” or anaphora. ( 42 ) 

The real author of the AM, however, may have been Abba 
SaimTel of the Monastery of Wali. ( 43 ) According to tradition, 
the AM was brought to Ethiopia by Cyriacus himself who is 
reported to have given it to Yared the musician to supply it with 
musical melodies. ( 44 ) From there, so states the tradition, it 
was brought to this side of the River Takkaze by Abba SaimTel 
of Wali: ( 45 ) 


( 42 ) Abba Giyorgis of Gasoć^a was one such teacher whose writings 
were rejected by the clergy, Getatchew HaieE, On the Writings of Abba 
Giyorgis Sdglawi from Two Unedited Miracles of Mary, OCP, vol. 48 
(1982) 65-91. 

( 43 ) Abba Samu’el fłourished during the reign of Ase Dawit (1382- 
I 4 I 3 )> C E B. Turaiev, Monumenta Aethiopiae Hagiologica, fasc. II, 
Petropoli 1902. 

( 44 ) C. Conti Rossini (ed.), Liber Axumae, p. 5; WQM, p. 10. 

( 45 ) WQM, pp. 10-11. The commentary continues with a ąuotation 
of the ninety-sixth strophe of the Mahdleta Soge: 


n+Yiiiń-. a>ww- Kpów-‘hMSr- ab,i 
Ą pv HnnH■■ 'tPnfr 
P' y,r J h : 

£i)T,' w&nao-. ń.'i&-'¥nR''ntr’¥HG' 

ru&ćofy' atiap^. 5PC Yl 

av<n 

If one asks, “Who has brought [the AM] for us to 
this side of the (River) Takkaze?’’, (there was) 

SaimTel (about) whom (the source) says he was from 
the genealogical linę of Gedewon (of the clergy) 
of the Church of Aksum (Soyon); he has brought it for us. 
When he walked reciting this (anaphora), he used to 
walk lifted up from the ground (as high as) half of 
an arm and one hand. When he once recited this 
(anaphora on water) and blessed it, it became bread, 
and having fed himself (from it), he had fed the 
faithful (with it). 


('(IWO ■ Ml'- 

•• <ft\ 

fPfoW-.aęłfr, CYL- MA,'- 

<ne,ęF>: 

"Mtitr- V. 

As the author has said: 

“When he signed the water (with the sign of the cross) praying 
with your anaphora, 

the flower of faith, Samu’el of the desert of Wali, madę it bread. 
In order that I may sing mercy and justice to your miracle, 
forgiye my sin(s) and enlighten my plight, 
for you are able, O Mary, to do any (thing).’’ 

See A. Grohmann, Athiopische Marienhymnen, Leipzig 1919. P- n8. 
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It may not be without reason that there are a few miracles 
of the Blessed Virgin worked on Abba Samu'el because of his 
praying the AM and the Wdddase Maryam. He may have been 
inspired by the Wdddase Maryam to compose the AM. According 
to one of these miracle stories, the house where Abba Samu’el 
is reciting the Wdddase Maryam lifts up. ( 46 ) According to a 
second story, Satan snatches the saint’s prayer book and even 
tries to burn his beard. ( 47 ) This could be an indication to the 
resistance of others to the prayer books, including the AM, which 
the saint might have composed. The open resistance to the use 
of the AM for Mass has been recorded in one other miracle of the 
Blessed Virgin. According to it, a nobleman dies spitting blood 
after leaving the church in the middle of Mass celebration. The 
reason is that when he hears the priest start praying the anaphora 

with 7 ®^° ‘dhdW • ^ “My heart indits 

a good word,” he says to the priest in wrath, Dama g w dśa' 
“Indit blood!” ( 48 ) 

There are at least three miracles of the Blessed Virgin which 
deal with Abba Samu’el of Wali and his relation to AM. In the 
iirst of these miracle stories, Our kord commands the saint to 
celebrate Mass on the feast of St. Mary. In the celebration the 
Apostles help him standing on his left and right sides: ( 49 ) 


(«) E.g., EMML 22 (Church of St. Mark, Sntotto, Addis Ababa), 
f. i4ir, William F. MacombeR, A Catalogue of Ethiopian Manuscripłs 
Microfilmed for the Ethiopian Manuscript Microfilm Library, Addis 
Ababa and for the Monastic Manuscript Library, Collegeville, Vol. I: 
Project Numbers 1-300, Collegeville 1975. P- 2 4 - 

(«) EMML 2999 (Church of St. Michael of Harr Ainba, Ankobarr), 
f. 244r, Getatchew Haile and William F. MacombER, A Catalogue of 
Ethiopian Manuscripts Microfilmed for the Ethiopian Manuscript Micro¬ 
film Library, Addis Ababa and for the Hill Monastic Manuscript Library, 
Collegenille, Vol. VII: Project Numbers 2501-3000, Collegeville (forth- 
coming). 

( 48 ) Ta’animdra Maryam, ba-Gfdz-znna ba-Amarsnna, Tasfa Press, 
Addis Ababa 1961 E.C., p. 125. 

( 49 ) EMML 22 (see no. 46 above), f. i4ir, Macomber, A Catalogue, 
Yol. I, p. 24. 


72,0°' (ptu !l iO>\b‘ r-M 

r fih - h-fichł- 

MAM 1 

fth+ehf 0 ? 111 nmf" frcni- nh 
<rv-, cDPLł?' 

fil-.ńafrYbth 1 ”h 

W - - "tChU jbrOhl >^0 ■ • 

‘Yih l n-i'£Ą< r %'iv-’- cofa*" (h 

(PIT 1 ' (POftOtith' +>• 

There was a monk, whose name was Abba Samu’el of 
the Monastery of Wali. Our Lord Jesus Christ came 
to him in great glory and said to him, “Peace to 
you, my elect Samu’el! Rise up and be ready for 
celebrating Mass in the name of my mother, the 
Holy Twofold Virgin, Mary, because today is the 
holy day of my Mother. . At once Abba Samu’el 
came near the tabot and began to celebrate Mass 
saying, “My heart is inditing” (and continued) until 
its end. The Apostles stood by his right and left 
(sides) and began to help him.” 

The purpose of this miracle is most probably to give approval 
to the saint's composition of AM. It is presumably the story of 
how Abba Samu’el was inspired divinely to compose an anaphora 
to be used on some of the feast days of the Blessed Virgin. The 
story is reminiscent of the account narrated about its alleged 
composition by Cyriacus of Bahnasah. The composition of the 
Wdddase Maryam, too, by Ephrem the Syrian Potter or Simeon 
of Geśir has a similar story. It is interesting to notę that in this 
story Our Lord does not order Abba Samu’el to use a certain 
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anaphora to celebrate Mass because at that time there wasn’t 
one such anaphora fitting for the occasion. Our Lord was, in 
all probability, inspiring Abba Samu’el to improvize an anaphora 
in the name of Our Lady like those composed in the name of the 
Apostles and of Our Lord. 

In the second miracle, when Abba Samu’el prays the anaphora 
on water, the water changes into white [ sd c ada ] drink (milk?) 
and bread. ( 50 ) In the third miracle, the Blessed Virgin appears 
to the saint to tell him the following: ( 51 ) 

W- fh£(D+Yl•• H 
Vix - -(sio) 

AA- d 0«o<?Óh-<h 
d)^s, t b*l*Vłdi >, 'Ł''( sic ) 

oo- KM* 

G- ny^A 1 

And I, on my side, have come to you to announce 
you your other life because you have loved me 
greatly. As long as you live, never give up 
this prayer which you pray and my anaphora. 

Order your children, too, who shall come after 
you, not to give (them) up, for I love, w r ith 
all my heart, the one who invokes me with this 
anaphora. 


(»«) E.g., EMMĘ 1180 (Holy Trinity Cathedral, Addis Ababa), 
ff. 9iv-g2r, Getatchew HaiłE, A Catalogue, Vol. IV, p. 122. 

( 51 ) E.g., EMML 2999, f. 243 v, Getatchew HaieE and Macomber, 
A Catalogue, Vol. VII (forthcoming, see n. 47 aboye). 
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I know of no other saint whom the literaturę even slightly asso- 
ciates with the Anaphora of Our Lady Mary "by Cyriacus of 
Bahnasah.’’ The true story of this anaphora begins most prob- 
ably with Abba Samu’el of Wali, many generations after the 
miraculous meeting of the three saints — St. Yared from Aksum, 
Bishop Cyriacus from Bahnasah, and (St. Bphrem/Simeon of 
Geśir) the Potter from Syria — at May Kirwah in the sixth 
century. ( 52 ) 

St. John’s University Getatchew HaiłE 

Collegeville, Minn. 


( 52 ) C. Conti Rossini, Liber Axumae, p. 5. 
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COMMENTARII BREYIORES 


BASKANOS designation de Satan et des 
demons chez les auteurs chretiens 


Le Patrisłic Greek Lexicon ne nous offre que trois passages pris 
dans la litterature chretienne, ou (3a<Txavo<; figurę comme designation 
de l’Adversaire et de son escorte ( 1 ). II vaut la peine de poursuivre 
un peu plus en detail, se basant sur un dossier personnel, 1’histoire 
de ce terme chez les auteurs chretiens en vue de completer le tableau 
de la terminologie tres yariee qui s’etait deyeloppee chez les chretiens 
des premiers siecles, tant de langue grecque que latine, pour designer 
les mauvais esprits et leur chef. 

En ce qui concerne la frequence, ( 3 dcrxavoę designant le Mauvais 
et les demons ou bien servant d’epithete (notamment dans la tour- 
nure [3daxavoę Soupow) est surpasse de loin par <p&ovepóę ayant un 
sens apparente ((idaxavoę contient de plus l’idee de « vouloir nuire »). 
Un autre terme parfois employe dans le meme contexte, a savoir 
jj.taóxaXoc; (creation chretienne contrairement a ( 3 dcrxavoę) ne semble 
pas avoir connu une grandę frequence non plus. 

De meme que, par exemple, jiiXaę, la designation ( 3 aarx<xvoę 
(l'Envieux) appartient a la categorie des termes chretiens designant 
le diable et les demons, qui ont leurs racines dans le domaine pro- 
fane, tandis que la plupart des termes pareils relevent du fonds 
biblique. I/idee que les demons envient l'homme qui connait un 
exces de bonheur et de prosperitę, existait deja longtemps avant 
la naissance du christianisme. Pour exprimer cette idee au debut, 
des les temps d’Homere, on se servait des termes cpahwoę et cp' 9 , ovstv. 

(i) G. Lampe, A Patrisłic Greek Lexicon s.v.; trois autres passages 
ont ete signales par P. Marayai, (= SC 178) Paris 1971, p. 224. Sin 
[łdcxavoę 8odfj.cov on consultera: J. GEFFCKEN, Bdcxavo; 8aipwv, dans: 
Charisteria AL.RZACH zum 80. Geburtstag, Reichenberg 1930, p. 3&SS.; 
WiEH. CapełlE, Bacrxavoę 8a£pcov (Miszelle), Rheinisches Museum fiir 
Philologie, 96 (1953), p. 378. 


Bdaxavoę, designation de Satan chez les Chretiens 

Ba<rxavoę, ( 3 a<rxavLa et (Ha(rxaiv£iv n’apparaissent que depuis la fin 
du cinquieme siecle av. J.-C. Notamment dans les inscriptions fune- 
raires de la periode hellenistique et imperiale, l’expression ( 3 acrxavoę 
8atjj.cov figurę assez frequemment comme designation un peu vague 
du demon jaloux qui ravit la vie aux jeunes ( 2 ). Au cours des temps 
la tournure « un demon jaloux l’a ravi » est devenue si usuelle que, 
dans quelques cas isoles, le cliche, malgre le caractere peu chretien, 
a fini par penetrer parmi les inscriptions funeraires chretiennes. 

Dans la Bibie le motif du <p&óvoę du Mechant et des demons 
ne joue qu’un role tres restreint. Baarxavoę, ( 3 aaxavia et paoxalv£iv 
ne s’y rapportent nulle part ni a Satan ni aux demons ( 3 ). 

Chez les Peres Apostoliques ^aarxavoę fait defaut. Mais le mot 
(ia<TX<ma figurę dans un texte qui demande notre attention: lgnące 
d’Antioche, Lettre aux Romains 7,2 ^aoxavća sv ujj.lv jj. 7) xaT0LxsiTtó ( 4 ). 

U s’agit ici d'un rapport avec l'activite du demon, qui est men- 
tionne dans 7,1. lgnące exprime 1’espoir qu’en interyenant en sa 
faveur les chretiens de Romę ne prendront pas le parti du demon. 

C’est un demi-siecle plus tard que nous trouvons le passage le 
plus ancien de la litterature chretienne, ou [ 3 acrxavoę designe le diable 
(.Martyre de Polycarpe 17,1) ( 5 ). C’est une enumeration de quatre 
qualificatifs dont les deux premiers apparaissent pour la premiere 
fois comme tels dans un ecrit chretien: 'O Sł avTLCv)Xoę xal pacrxavoę 
xal Trov7jpóę, 6 avTixeljJ.svoę tw tć5v SLxatcov ( 6 ). U semble 

( 2 ) Cf. F. CumonF, Lux perpetua, Paris 1949, p. 228: « La conyiction 
qu’un demon jaloux a ravi un mort enleye prematurement apparait 
souyent dans les epitaphes ». 

( 3 ) Baoxavoę et j3aoxocvta ne figurent pas dans le N.T., le verbe 
j3aoxatveiv une fois seulement dans 1 ’epitre aux Galates (3,1): T D avÓ7)Toi 
raXaxai, ti ę 6(xaę ipaoxavev; (« qui vous a fascines»). Ni dans le N.T., 
ni dans l’A.T. ćependant, fitxax.odveiv et les termes apparentes ne se 
rapportent pas a l’activite des demons. Dans les 10 passages ou se trouve 
(3oćaxavoę etc. dans l’A.T. (de plus deux dans 4 Mace.) il s’agit de jalousie 
humaine (dans Deut. 28,54.56 (3aaxodveiv im ó(pf>aX[xw, Sir. 14,8 (3aaxai- 
vsiv Ó 9 ^aX[xcp Sir. 14,6 f3a<rxodvovToę eauróv; (3dć(rxavoę: Prov. 23,6; 28,22; 
Sir. 14,3; 18,18; 37,11; Paoxav(a: Sap. 4,12; 4 Mace. 1,26 et 2,15). 

( 4 ) L’autre texte se trouve dans Ep. ad Rom. 3,1 OuSś-jtote ipa<TxdveTe 
ou8evt. 

( 6 ) Le texte est cite aussi chez EusijBE, Hist. eccl. 4,15,40. 

( 6 ) Sur ce passage, voir F. X. Gokey, The Terminology for the Devil 
and Evil Spirits in the Apostolic Fathers (= Catholic Univ. of America, 
Patristic Studies 93), Washington 1961, p. 95 ~ 97 - 
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etre preferable de considerer (3anxavoę et les trois autres designa- 
tions du diable dans ce texte comme des substantifs (avec Camelot 
et Bauer) ( 7 ). 

Ensuite c’est dans la Cohortatio ad gentiles 38, ceuvre anonyme 
attribuee autrefois a tort a Justin le Martyr mais situee aujourd'bui 
vers la fin du deuxieme siecle, que, pour la premiere fois dans la 
littćrature chretienne, se presente la tournure ( 3 aaxavo<; 8aqxcov, qui 
dans le langage commun etait bien usuelle. L’auteur inconnu nous 
depeint le diable comme propagateur des doctrines execrables et 
comme induisant, des les debuts, le genre humain au polytheisme. 
II nous dit que le Christ, fait homme, nous a rappele la piete (-B-so- 
creP£!,av) de nos premiers parents, qui avait ete abandonnee par 
leurs descendants. Ce fut le demon jaloux qui leur avait enseigne 
((LSamcaAćą (3acrxavou 8atpovo<;) de servir des dieux non-existants 
(g7rt T7)V T<OV [X 7 ] B-£6)V £Tpa 7 l 7 ]aaV ■ 9 'pY]CrX£Lav) ( 8 ). 

La conception que le diable, par jalousie, s’est avise d’enseigner 
des doctrines funestes aux hommes, connait dans les ecrits chretiens 
une suitę naturelle dans la description du diable comme le pere des 
heresies. 

II existe un autre ecrit pseudo-justinien, intitule De monarchia 
(datę vers 200 aussi), ou, dans la formule du debut, la ( 3 a<xxavla 
est relevee, qui evidemment se rapporte au demon: « Apres que la 
naturę humaine au debut avait reęu 1’attelage ■ de 1’intelligence et 
de la salvation afin qu’elle puisse connaitre le vrai service du seul 
Seigneur de l’Univers, la jalousie ( 9 ) a penetre secretement (Tcapsi- 
aSuaa . . . paaxavia) et a conduit l’excellence eblouissante de l’homme 
vers les fausses routes de 1’idolatrie ». 

C’est ensuite dans les Actes apocryphes des Apótres que le terme 
(3<x<rxavoę apparait comme designation du diable, une fois seulement 
d’ailleurs et parmi une serie de termes dans lesquels le Malin est 
apostrophe ( Acta Thomae 44 & ava(8eia tou sjc&pou ' & ó ( 3 sx(rxavo<; 
Ó pL 7 ] 8 Ś 7 COT£ Y)p£[xeiv) ( 10 ). 

( 7 ) En jugent autrement Lightfoot et Lakę (dvxtCv)Xoę et pdoxavoę 
sont des adjectifs attributifs chez Trowjpóę); Kleist, par contrę, considere 
(3daxavoę et TcovT)póę comme des adjectifs attributifs. 

( 8 ) OTTO, Corp. Apolog. Christ. III, p. 124. 

(») Cf. OTTO, Corp. Apolog. Christ. III, p. 127: « Ilia paoxav(a 
autem est diaboli». 

( 10 ) Lipsius-BonnET, Acta Apostoł. Apocrypha II, p. 161,13. 
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Dans un autre passage des memes Actes (Acta Thomae 100) ( 11 ), 
qui merite notre attention, le texte nous a ete transmis dans deux 
versions fort differentes. Elles ont en commun qu’un non-chretien, 
qui s’appelle Charisius, s’ecrie que c’est le mauvais oeil (^anxavoę 
Ó9^aX[j.óę) qui lui a ravi sa femme. II faut remarquer aussi que dans 
l’une des versions un peu plus loin il est question de l’activite d’un 
demon mechant (7roŁoę 7 rov7]poę touto 7cap£7r£tcr£ 8aip.(ov;), 

de sorte qu’il ne semble pas trop hardi de supposer un rapport entre 
ces deux phrases. 

Justement dans cet ordre d’idees on peut renvoyer a d'autres 
textes tres ilłustratifs. Le retrecissement de sens de pacrxavoę (de 
«jaloux» a «ensorcelant») nous est deja connu par la litterature 
profane, de meme que l’idee qu’au moyen du mauvais oeil les demons 
font preuve de leur jalousie. De pareilles conceptions ne manquent 
pas dans les ecrits chretiens. Dans un homelie sur renvie ( la ), Basi- 
le le Grand dit qu’il y a certaines gens qui admettent qu’une sorte 
de courant pernicieux coule des yeux envieux, portant atteinte a 
tout ce qui est beau et en fleur. Peu enclin a accepter cette explica- 
tion, qui sans doute a ses racines dans les milieux paiens, il defend 
plutót la conception que les demons qui haissent le bien ([juaóxaAoi 
8 alpov£<;), quand ils s’aperęoivent de sentiments pareils chez les 
hommes, en font usage a leurs propres fins. Basile admet l’existence 
du mauvais oeil, mais en meme temps, il estime que les demons en 
sont la cause. 

II semble qu’au cours des siecles la ( 3 acrxavta, surtout pour le 
peuple commun, se soit rapportee de plus en plus a l’activite nocive 
du mauvais oeil. Ce n'est pas sans rąison que, dans une priere du 
Mtxpov EuxoAóyi.ov, la [ 3 (xcrxavća du mauvais oeil vient immediate- 
ment apres la mention de l’activite de Satan (« Eloigne, mets en fuite 
et chasse toute actrnte diabolique, toute attaque de Satan, toute 
embuche, ingerence mauvaise, tout ensorcellement par les yeux, 
des hommes malfaisants, de ton serviteur N. Kai 7) utcó wpaiÓTX)Toę 
75 av8p£la<;, 7) ę ^ ^tjAou xal 9-0-óvoo xal ( 3 a(rxavlaę ctuv£Pt], auToę, 

9tXaV'9'pw7r£ AEarroTa, £xt£Lvov tt]v xpaxatav aou ^£tpa ( 13 ). 


( u ) Lipsius-BonnET, Acta Apostoł. Apocrypha II, p. 212,15. 

( 12 ) Homil. 11,4 De invidia (PG 31,3800). 

( 13 ) L. Aenaud, La baskania ou le mauvais oeil chez les Grecs mo- 
dernes, EOr 14 (1911), p. 78 et 147 (cinq exorcismes contrę la ( 3 acn«xvta); 




395 


394 G. Bartelink 

La relation etroite entre l’activite nocive du diable et l’envie 
qui se manifeste par le mauvais oeil, apparait clairement quand on 
compare la formulation analogue de deux inscriptions qui nous 
declarent que tant le mauvais oeil que 1’Ennemi perdent leur force 
quand la croix apparait: (t)o(u) oraupou yap 7 rpoxip£Vou ou(x) (i)- 
ayy>[pzi ó<p$-aX|ióę; j 3 a<rxavoę tou oTjaupou 7ca[p](ó)vToę £xS-poę ou 
x[aTtcr]xu<n ( 14 ). 

La relation etroite qui existe entre le demon et le mauvais oeil 
est illustree par exemple par un texte tardif pris dans la Vie de St. 
Germain l’Hagiorite (± 1280-1336) et qui est de la main du patriarchę 
Philothee: la jalousie du demon se manifeste ici par le mauvais oeil 
dont il regarde les deux saints en question: ayplou Ttvóę xai 7rov7)pou 
Saip.ovoę ( 3 acrxavov ó<p$-aXfxóv apupoTEpoię to tę aytotę £7rt.(3aXovTO<; ( 15 ). 

En commentant le passage neotestamentaire ou figurę le verbe 
Paaxatvstv ( 16 ), Jean Chrysostome admet que c’est notamment la 
mechancete interieure qui engendre la jalousie chez 1’homme envieux, 
en lui faisant jeter des regards malicieux sur les autres: Sta touto 
7rovY)pov ó<pD-aXpóv śxdćXe<rsv, ou tov ópo>VTa, aXXa tov p.£xa ( 3 aaxavtaę 
ópd)VTa a 7 tó t9)<; xaxa ijjuy 7 ]v E:ov 7 ]ptaę. 


Id., La baskania etc., ibid. 15 (1912), p. 385-394; 510-524. Cf. aussi la 
priere suiyante dans la liturgie de saint Marc (BrighTMAN, I, p. 114), 
ou Dieu est prie de mettre en fuite toute envie: to£vt<x Sc <p{ióvov, 7tdvT<x 
9Ó[3ov, 7ravTa Tcetpaap.óv, rcaaav aaxavud]v evśpyeiav, 7raaav 7rov7]pćóv avS-pa)7rwv 
S7tl(łouX7]V Żx8[m£oV dę’ 7)[JLWV. 

Sur la croyance au mauvais oeil: O. Jahn, Ober den Aberglauben 
des bosen Blicks bei den Allen, Berichłe der Sachs. Gesellsch. der Wissensch., 
Philos.-hist. Klasse 7 (1855), p. 28SS.; S. SEEIGMANN, Der bose Blick 
und Yerwandłes, 1-2, Berlin 1910; Id., Die Zauberkraft des Auges und 
das Berufen, Hamburg 1922; P. PERDRIZET, Negotium per ambulans in 
łenebris, Paris-Strasbourg 1922; S. EiTrEM-A. Fridrichsen, Ein chrisł- 
liches Amulett auf Papyrus { = Forhandlinger i Yidenskapsselskapet i 
Kristiania 1921) Kristiania 1922; E. PETERSON, Elę @sóę. Epigraphische, 
formgeschichłliche und religionsgeschichłliche Unłersuckungen, Gottingen 
1926, p. 35-36; S. SEEIGMANN, Die magischen Heil- und Schutzmittel 
gegen den bosen Blick, Berlin 1927; G. Lafaye, Fascinum, Daremberg- 
Saglio 2, 983-987; H. LECEERCp, Oeil {Le mauvais oeil), DACL 12, 1936- 
1943; G. DEEEING, Baoxalv(o, Theol. Wórterb. 1, 595'596; B. KÓTTING, 
Boser Blick, RAC 2, 479. 

( u ) Respectiyement E. PETERSON, o.l. n. 13, p. 35 (— Prentice, 
Exped. Nr. 822) et ibid., p. 35 (= PRENTICE, Inscr. Nr. 81). 

( 15 ) AB 70 (1952), p. 84,11. Cf. SEEIGMANN, Der bose Blick, 1, p. 158. 

( 16 ) Comni. in Gal. 3,1 (PG 61,648). 
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Dans quatre des cinq passages ou pacrxavoę (ou fia<7xavta, pa- 
crxatv£tv) se trouve chez Methode d’ 01 ympe, il s agit d un meme sujet, 
c’est-a-dire la jalousie du Malin, qui a amene la chute du premier 
couple humain au paradis. Bień qu’on ne rencontre chez cet auteur 
ni b pdoxavoę pour designer le Malin, ni meme pdoxavoę en tant 
qu’epithete du diable, le terme figurę toutefois chez lui dans une 
comparaison qui se rapporte a l’activite du demon (a propos de 
l’image endommagee de l’ame humaine): to eauTTję epY 0V oux yjuSó- 
xy)CT£V ó)ę xlp&7)Xov to) 7cov7)pó) aStxo)ę auTO Xu|i.y]va[X£vq) ( 3 acrxavotę 
amatę ( 17 ) ). 

Un peu plus haut Methode avait deja parle d’une image faite 
par un artiste, puis mutilee par une personne malveillante: X£Xo)pr r 
p.£vov acpvo) ■8'£acrd[X£Voę unó Ttvoę dv’ 9 -pó) 7 rou 7tovY)poTaTou, Sę oux 
£V£yxo)v utco (Uacrxavtaę £U7tp£7rłę slvat to ayaX[i.a, £OŁvaTO, paTatav 
xap7uCóp.svo<; tou cpDwou . . . Comparaison qu il applique ensuite a 
1 ’homme: tov yixp av^po>TCov, to £U7Cps7rearTaTov eauTou TE/y/jpa, 
Pacrxdvotę Em| 3 ouXat; cpD-óvou x£xaxc>[iivov tSó>v ( 18 ). 

Un autre passage du De resurrectione ( 19 ) traite du librę arbitre 
de 1 ’homme. Quand le Malin lui tendit des pieges, 1 ’homme fut deja 
en possession du librę arbitre et donc capable de choisir le bien et 
de resister au demon jaloux: 6 [juaoxaXoę £7riOT<xę £[ 3 atfxave . . . 
<p$ovo)v (Methode cite ensuite le texte biblique Sap. 2,24 <p&óvo> Se 
S iapóXou l>avaToę £t<ńjX&£V filę tSv xóopov). 

Dans un tout autre contexte lepithete paoxavoę se trouve en 
parallele avec 6 7tov/)póę, de sorte que la jalousie est evidemment 
liee au Malin; les nuages jaloux de l’epreuve personnelle et de la 
douleur (v£<p£Xat . . . ( 3 aaxavot) sont precises par la suitę comme 
«les nuages enyoyes par le Malin » (t<x ex tou 7tov7)pou v£<p'/) ( 20 ) )• 

Le motif de l'envie du demon contrę l’expansion heureuse de la 
religion chretienne a ete exploite notamment par Eusebe de Cesaree. 
Voyant avec depit la paix et la tranquillite dans lesquelles les chre¬ 
tiens de plus en plus nombreux peuvent vivre, Satan tache d’y faire 
atteinte en declenchant des persecutions yehementes et en faisant 
pulluler et prosperer les mouyements heretiques. Pour decrire cette 


( 17 ) De resurr. 1,44,1 (GCS 27, p. 292,3). 

( 18 ) Respectiyement ibid. 1,43,2 (p. 289,16) et 1,43,3 (p- 2 9 x » 3 )- 

( 19 ) 1,36,2 (GCS 27, p. 276,1). 

(2°) Symposium, 8,4,180 (GCS 27, p. 85,14). 
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intervention qui se produit surtout aux epoąues decisives de 1’histoire 
de l’Eglise, Eusebe se sert d’une terminologie, dont - outre <p- 9 -óvoę 
( 9 - 9 “oveiv, (p&cwepóę) et (i,icróxaXoę ( 21 ) — ( 3 a<rxavoc;, ( 3 acrxaiv£t,v et 
J 3 acrxavia font part. Selon les conceptions d’Eusebe c’est Satan lui- 
meme, l’adversaire de Dieu et de tous ceux qui honorent Dieu, qui 
par envie de leurs privileges veut nuire aux chretiens. E’emploi du 
singulier est bien caracteristique ici. Remarquons cependant que 
nulle part chez Eusebe, autant que je sache, les textes en question 
n'offrent paaxavoę en tant que designation du diable pris absolument. 
Dans la Viia Constantini deux textes retiennent notre attention: 
3,12,2 (ed. I. Heikel, p. 82,21) p/J) St] o5v ( 3 acrxavóę t lą E/ftpoę rotę 
y)(X£T£poŁę Xup.<xiv£<r 0 , 6 > xocXoię; 4,39,2 {ibid., p. 133, 21) <xvTi7cap£T<XT- 
f£To (c’est-a-dire 1 ’empereur Constantin par la convocation d’un 
synode) (ła<xxavco 8oapovi (qui avait seme la discorde dans l’Eglise 
de rfigypte). Un troisieme texte, ou ( 3 a<yxavoę sert de qualification 
du demon, figurę dans YHistoire ecclesiastiąue (5,21,2, ed. E. Schwartz, 
p. 484, 29-486,1): oux 8k apa touto (sc. la conversion au christia- 
nisme de nombreux notables aux temps de paix sous le regne de 
1 ’empereur Commode) tw jj.icroxaXo) 8ai{xovi ( 3 acrxavco ovti t$)v 9ucuv 
01 <ttÓv . 

Dans d’autres passages des oeuvres d’Eusebe c’est le verbe 
Pacrxaiv£iv qui exprime des pensćes analogues: Vita Const. 1,45,2 
(ed. I. Heikel, p. 29,4) 7rov7]pou xivoę wę lotX£ 8odp.ovoę ( 3 occrxouvovToę 
tyj t<ov 7 capóvxoi>v aya&ow a<p^-ovią ( 22 ); 2,73 {ibid., p. 7 I > 3 °) Tocotoc 
[ xłv o5v cpD-óvoę xię xal 7tov/jp&ę Soupow rotę tt)<; £xxX7]cńaę ( 3 aerxai- 
vtov ayalloię xaT£ipya^£xo (a propos de troubles religieux en 


( 21 ) Pour 1 ’histoire de ce terme voir: G.J.M. Bartelink, MiaóxaXoę, 
Śpithete du diable, Vig. Christ. 12 (1958), p- 37 ’ 44 - Des textes illustratifs 
sont par exemple: Eusebe, Hist. eccl., 5, 14 fuaóxaXóę ye pfy Łc, t<x 
{juŹAicttoc xal <piXo7róv7]poę &v ó T$)ę £xxX7)otaę too ©sou 7roX£pioę; ATHANASE, 
Vita Ant., c, 5 (PG 26,854©) f O SŁ pioóxaXoę xal <p#ovepóę 8 ia( 3 oXoę oux 
^veyxev óp«v; GrĆG de Naz., Orat. 24 In landem S. Cypriani, 10, (PG 
35,1180) al dcTCOCTTaTixal 8uvapeię xaf, ę-&ovepai; SymĆON le lNOUVEAU ThĆO- 
LOGIEN, Catóchźse, 11 (SC 104, p. 154) o ael <p-&ova>v xaXa rnw^póę. 

( 22 ) De telles tournures ne sont nullement originales. Elles corres- 
pondent de pr&s a des tournures pareilles dans les ecrits profanes. Cf. 
par exemple: Ps.-LuciEN, Erotes, 25 txXX’ insi tóv pet^óvwv aya$uv 6 
( 3 aarxavoę 8alptóv lvspśa7j<Jćv; HĆLIODORE, Ethiopiąues, 2,1 co TTję (ópÓT7]Toę 
xal t yję .. . tou 8alpovoę ( 3 a<jxavćaę. Voir aussi E. ROHDE, Der griechische 
Roman und seine Yorldufer, Hildesheim 1960 4 , p. 464. 


Baaxavoę, designation de Satan chez les Chretiens 

Egypte); 3,1,1 [ibid., p. 76,1) 'O p.Ev 87) [xicróxaXoę 9$-óvoę ( 23 ) (v.l. 8at- 
(j.av) <5081 tcy) xoię T?)ę £xxX7)criaę xaXoię )(£ipć 5 vaę aur 9 ) . . . EipyaCsTo. 
Comme on a vu Eusebe se sert plusieurs fois d’une designation un 
peu vague de la puissance nocive (nę), de meme que dans les textes 
profanes on hesitait a s’adresser trop directement au demon jaloux. 
Une autre maniere d’eviter une appellation sentie comme trop directe, 
c’est 1’emploi d’abstraits (tels que (3aaxavia, 9&óvoę) pour depeindre 
l’activite envieuse du Malin. Cela est evidemment le cas dans Vita 
Consł. 3,4,1 (ed. I. Heikel, p. 78,28) ra Se ye ryję tou (p- 9 -óvou pa- 
crxaviaę Seivćo<; xdę xara r/jv ’AX£^av8pEiav ExxXr](Tiaę £XTapaTTovxa 
(en provoquant un schisme). C’est le procede — dont se servent 
parfois les chretiens — de designer de demon au moyen d’une de 
ses activites pernicieuses (comme ó 7 r£ipaar(i.óę = ó 7 C£ipa£cov, le 
seducteur, tentateur). 

Pas plus que les tournures, dont use Eusebe, le contexte chretien 
n’est absolument nouveau. Ee demon qui declenche les persecutions 
opere dans la meme ligne que l’adversaire du martyr qu’on a ren- 
contre deja dans le Martyre de Polycarpe (1 7 , 1 )- Et le demon qui 
inspire des doctrines heretiques nous souvient du diable qui des le 
debut a essaye d’engendrer de fausses doctrines, tel qu’il est decrit 
dans la Cohorłatio ad gentiles. Chez Eusebe c'est devenu un motif 
qui saute aux yeux. Ees historiens de l’Eglise plus tardifs ont suivi 
son exemple en se servant plusieurs fois du meme motif. 

Athanase d’Alexandrie qualifie le demon mechant de cpD-ov£póę 
et de (xioóxaXoę, mais dans la serie de designations ^aaxavoę fait 
defaut ( 24 ). Toutefois, dans le Corpus Athanasianum, un passage avec 
(3aarx<xvia merite notre attention, dans une lettre synodale inseree 
dans YApologie contrę les Ariens c. 84 ( 25 ). Dans cette lettre composee 
au nom du synode de Jerusalem, ou 1’arianisme est condamne, on 
rencontre l’idee que cette heresie est nee de la jalousie qui est envieuse 
du bien (ó puróxaXo(; 9^-óvoę), sans doute une allusion au Demon 
mechant qui cependant n’est pas nomme. On peut relever encore 
un autre passage dans la meme lettre: pour ne pas parler de la grace 

( 23 ) Une formule analogue figurę dans Vita Const., 4,39,1 (ed. 
I. HEIKEL p. 133,16) MicóxaXoę 8 Ł xav touto> ę^óvoę.. Cf. aussi Discours 
du Tricennat, 16,7 [i7j rotę xaXoię ( 3 aaxaiveiv (ou il s’agit cependant de 
l’envie humaine envers l’expansion de 1 ’Eglise dans l’Empire Romain). 

( 24 ) Cf. G. MULLER, Lexicon Athanasianum, s.v. 

( 25 ) De synodis (PG 25,3970 = PG 26,717©; cf. PG 25,4 QoA). 
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du Christ c’est un edit imperial qui chassa l’envie de l’Eglise: rcavTa 
jj,£v l^općaaę tt) ę ’ExxX 7 )(naę tou ©ćou (p$-óvov xal 7raarav p.axpav cctcz - 
Xa<raę Pacrxavtav. 

Parmi les auteurs chretiens du ąuatrieme siecle ce sont — en 
dehors des textes deja mentionnes de Basile et de Jean Chrysosto- 
me — en premier lieu les deux Gregoire Cappadociens qui appliquent 
le terme ( 3 a< 7 xavoę au diable. C’est 1 election de l’homme qui, selon 
Gregoire de Nysse, excite l’envie des demons: il est juge digne d’etre 
uni a Dietl par une affinite qu’eux-memes ont perdue a jamais ( 28 ): 
cp^óvw Ss xal (3a<rxavtą tv)xovtc(.l zi [i,£XXoip.£V avolp6y7to!, 7tpo ą tov 
-&£Ó v aruYY£V<0(; ’ix zlv i £X£ŁV<ov £X 7 T£<tÓvtcov TY]ę 7tpoę to aYa&óv otX£to- 
-njToę. C’est au debut de 1 ’histoire humaine que cette ( 3 aaxavŁa 
diabolique s’est deja manifestee par la seduction du premier homme ( 27 ): 
xai, ó [X£v poY^poę xat (3ac7xavo<; tou Y £V0U ? (cf. Marł. Pol. 

1711 Tto Y £V£Ł e<ov &ixaUov) tt)v apapTiau xaLV0T0|i.6iv a£iov T?ję 
łauTou y^F*)? 7 rpoxaXup.p.a ttjv o<pLv £upaTo. C’est la venue du Sau- 
veur qui a retabli la dignite originale de 1 ’homme. A ces considera- 
tions Gregoire lie le texte biblique Sap. 2,24 (« Par l’envie la mort 
entra dans ce monde »). 

Gregoire de Nysse fait entrer en scene le Jaloux encore une fois 
dans la priere que Macrine, soeur de Basile et de lui-meme, prononce 
sur son lit de mort. Elle supplie Dieu qu’un ange de la lumiere la 
conduise au lieu de rafraichissement, ou il y a l’eau reconfortante, 
et que le Jaloux ne lui barre pas la route (p.7]§£ (rmcrrrjTO) 6 ( 3 acrxavoę 
t^ óSw pou p7)Sł £up£D-£t7) xaT£vó)7Uov to)v ócpl)-aX[i.ćov (tou rj apapTia 
pou ( 28 ), cf. Ps. 17,25). Le paoxavoę menace celni qui va mourir, 
s’efforęant de s’emparer de l’ame au moment decisif de la mort 
(autre part dans la litterature chretienne on designe les demons, 
qui guettent Paine du defunt pendant son ascension a travers l’air, 
de T£X<ovou, douaniers). 


( 26 ) De beneficentia, GrEGORU Nysseni, Opera, 9, p. 95 - 1 ■ 

( 27 ) In diem luminum, ibid. 9, p. 223,21. 

( 2S ) GrĆGOIRE de Nysse, Vie de Macrine. Voir la notice de P. Ma- 
RAVAE ( = SC 178) p. 224: «L’adjectif ( 3 aaxavoę applique au diable 
(absolument ou comnie qualificatif) releve de la menie conception que 
eelle qui 1 ’assimile au <B 0 -óvoę, 1 ’identifie a l’Envie . .. Cet adjectif semble 
plus rarement utilise par les Peres que d’autres, qui expriment cependant 
des idees semblables . .. on le rencontre surtout en Syrie ou en Asie 
Mineure ». 
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Chez Gregoire de Nazianze c est notamment dans les poeines 
que nous trouvons le Jaloux et sa ^acrxavia. La frequence de cette 
terminologie cependant est surpassee par celle de termes qui expri- 
ment plus ou moins la meme idee et qui figurent dans le menie con- 
texte tels que cp&óvoę et cpfhwspóę. Dans une enumeration peu poe- 
tique, Gregoire apostrophe le diable par une serie de quinze quali- 
ficatifs, dont plusieurs sont des abstraits: 

KXtó(j;, 6<pi, Tcup, B£Xik]X, xaxivj, póp£, Spaxo>v, S-rjp, 

vó%, Xóxs, Xu(T<ra, x<*oę, P<x(rx<xv£, av&pocpóvE ( 29 ). 

Dans cette serie f 3 a<rxavoę n’est pas un mot poetique comme 
xXcó^ ( = xXŹ7cnfję), av8pocpóvoę ( = av&pcon:oxTÓvo<;), pópoę (.= D-<xva- 
Toę) et xaxL) (formę ionienne de xooda), mais le terme a l’avantage 
de s’adapter bien a l’hexametre. 

Dans les epitaphes de Gregoire la terminologie de (Ja(rxavoę 
(-ta, - £ [,v) reste restreinte a un seul cas ( 30 ). On sait qu’il y avait 
dans les inscriptions funeraires profanes metriques une formule 
stereotypee comportant ^arrxavoę ((3<xcrxavoę 7jpTcacr£ 8odpo>v, au fond 
si contraire aux conceptions chretiennes, mais qui, dans quelques 
cas isoles, s’est glissee dans une inscription chretienne. 

Dans quelques epitaphes consacrees a son frere Cesaire, mort 
prematurement, Gregoire s’adapte plus etroitement a des formules 
paiennes qu’on ne s’y serait attendu chez un auteur chretien: c’est 
l’Envie qui l’a arrache a la vie, avant ses parents dans la fleur de 
1 ’age ( 31 ): 

— d>D-óvou tÓ8e £cmv £pyov. IIwę S’ rpz yx£V av 
NeoV Y£pÓVTCOV £Ł(TOpaV (TO<pCi)T£pOV ; 

— ry)paX£G>v to x£0)v 7Uxpov XłO-ov, 'O 0 $-óvoę ouTtoę 

’'H^-£X£V. "'O ęOOY)ę TC 7 )p.a< 7 t. [XOCXpOT£p 7 ]i;. 

— Kaurapiov 8 k veov <E>^óvoę ijpTca(T£v ( 32 ). 

( 29 ) Carm. II 1,55 (PG 37 > I 399 )- 

( 30 ) Cf. G. KaibEE, Epigrammata Graeca (Berlin 1878), no. 379 
Ba(Jxavoę ^ ę^óvoę ^pe xaXov . . . vsov — C.I. Add. III 3^47 i (sur un 
devołionale du tresor de la cathedrale de Modoetia). Ce texte fut conęu 
par Gregoire de Nazianze. 

( 31 ) Cf. F. CumonT, Lux perpetua, Paris 1949. P- 3 ! 4 : « Ces id ^es 
avaient penetre profondement dans la conscience populaire. La distinction 
entre une lin naturelle et celle que provoque brusquement une intervention 
etrangere, est frequemment marquee dans les inscriptions funeraires ». 

( 32 ) Respectiyement Carm. II 2,6 (PG 38,14); Carm. II 2,11 (PG 
38,14); Carm. II 2,21 (PG 38,21). Quelques paralleles profanes: G. Kaibel, 
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De meme motif traditionnel de l’Envie a ete introduit par Gre- 
goire dans quelques autres epitaphes sur des personnes ravies pre- 
maturement a la vie: 

— Aeivóv 8’ ap. 90 T£pou<; <Jx9-óvo<; £'8paxs. 

— At, at. tćov <xy<x&&v coę <D$-óvo<; G)xuT£poę. 

— oł 8’ 'Y(X£vaioi 

’ Aptcpl h-ópaę • 3 )A&£v 8’ 6 <P-!4óvoę <óxu7TT£poę ( 33 ) 

Dans cet ordre d’idees, un abstrait comme 9-9-óvoę est pour un 
chretien la limite absolue, tandis qu’une tournure telle que (3a<7xavo<; 
■)]p 7 ca(T£ 8 atp,wv ne peut point entrer en ligne de compte, etant donnę 
que pour un chretien la tournure ( 3 acrxavoę 8alp<ov s’associe imme- 
diatement au diable. 

Gregoire n’a cependant pas hesite a transposer un element de 
cette tournure dans un contexte chretien, c’est-a-dire le verbe aprać^EW 
(non plus dans le sens de « ravir », « arracher », mais dans celui de 
« porter avec soi », « conduire en haut »). De sujet n’est plus le demon 
menaęant de la mort, mais l’ange lumineux de Dieu Dui-meme: 

"Ayyz\oc, adykĄzh; az 9 aavTaToę TjpTraaE, Nowa, 

’'EvS-a nor' £UXop.£vy]v xa&ap6v p.£X££CTCTi vótp t£ * 

Kat to (X£v rjpnocaz crsto, rb 8’ £v&a8£ xaXXi7re vtjw. 

Et: 

*H Tptaę . . . az 7rpóę oupavóv ^pTcacr£, Nowa ( 34 ). 

De motif du 9$óvo<; a connu une longue histoire, qui ne pourrait 
etre esquissee ici que tres sommairement. Contrę les auteurs, qui 
parlent de l’envie des dieux, tels qu’Homere et Herodote, dans 
leurs reflexions sur la naturę du divin, ont repousse de telles 
conceptions comme indignes d’un dieu: un dieu ne saurait etre 


o.l., no. 560 av 4 >&óvoę eię ’At8av . . . 7 )Y“T exo > no - 345 P<xaxavoę ^p[n]a[ae] 
Salp-cw (Apatnee, Bithynie, i er /2 e s.P = C.I.G. II 3715; voir aussi W. 
PEEK, Griechische Versinschriften. I Grab-Epigramme, Berlin 1955, no. 
971); no. 569 <p- 9 -ovepa Motpa ... ( 3 aaxave 8atp.ov (Romę, i er /2 e s. = 
I.G. XIV 1362; PEEK, o.l., no. 1970); Anthologia Palatina VII 328 
(— PEEK, o.l., no. 1954): 

’AXXa os v7]Xst7j(; xai (3aaxavoę oSXsas 8a(p.wv 
7jXtxiY]v óX1yy)v e£xoaiv ££ (anonyme, Darissa). 

( M ) Respectiyement Carm. II 2,28 (PG 38,25), Carm. II 2,30 (PG 
38,26) et Carm. II 2,31 (PG 38,27). 

( 34 ) Respectiyement Carm. II 2,97 (PG 38,59) et Carm. II 2,95 
(PG 38,59)- 
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sujet a des passions (on comparera par exęnurie l’ąvis de Platon, 
Phedre 247A: 9h-óvo<; y^P -^ou x°P°pJ®l‘ TaToa )- G’est pour 

cela que plus tard l’envite des puissaa|i|superieures contrę 
1’homme dans sa prosperitę sera attribuee aux diyinites des t 4 ne- 
bres, a la fortunę et aux demons ( 35 ). 

Dans les epitaphes profanes, outre 9#-óvoę et 9h-ov£póę, les 
termes ($ao , xavta et ( 3 aaxavoę sont assez communs ( 36 ). Dans les epi¬ 
taphes chretiennes on n’en trouve guere de traces. Mais il y a certains 
textes dont la provenance chretienne est difficile a etablir; parfois 
un embleme ajoute peut constituer une indication eyidente comme 
c’est le cas de celle ou nous lisons: ( 3 acrxavoę 8ś Ttę a97)p7taa£ zy 
(3poTĆov . .. 8 e(|jicov) ( 3? ). 

Ba<rxavoę 8atpt(ov dans un tel contexte appartient a la catego- 
rie de formules paiennes qui parfois apparaissent dans un milieu 
chretien. On sait que depuis le quatrieme siecle 1 ’attitude des chretiens 
envers certains termes strictement paiens est deyenue plus liberale 
de sorte que dans des textes litteraires on trouve parfois un revival 
classique ( 38 ). 

C’est ainsi que l’Envieux apparait dans une inscription, qui 
malgre le reproche adresse au Destin mechant et au demon amer 
et jaloux semble avoir ete ecrite par un chretien, puisqu’elle a ete 
trouvee au cimetiere de Priscille a Romę ( 39 ). Mais il faut convenir 

(35) Yoir B. DiER, Topik der Grabinschriften, Philologus 62 (1903), 

p. 445 - 477 : 563-603: 63 (1904), P- 54 - 65 - 

( 3 «) Une listę de passages chez H. Nowak, Zur Enłwicklungsgeschichte 
des Begriffs Daimon. Eine Untersuchung epigraphischer Zeugnisse vom 
5. jh. v. Chr. bis zum 5. Jht. n. Chr., Bonn 1960, p. 26. Une tournure 
analogue se trouye deja chez Erinna (vers la fin du quatrieme siecle 
av. J.-C.; Anthol. Pal. VII 712): ( 3 <xoxavoę tac , ’Al8a.. 

( 37 ) Inscription chretienne de l’Asie Mineure (4 e ou 5 e s.): Monu- 
menta Asiae Minoris Anłiqua III (Dondres 1928), 556. 

( 3 ®) Pour une discussion des echos classiques dans les inscriptions 
chretiennes voir F. Grossi Gondi, Trattato di epigrafia lałina e greca 
del mondo romano occidenłale, Romę 1920; ROSCHER I 983: WasER, 
Daimon, Pauly-Wissowa 4,2010. 

( 39 ) = Kaibee, Epigr. Graeca, no. 734. Cf. F. Grossi Gońdi, Trat¬ 
tato di epigrafia cristiana e greca del mondo romano occidentale, Romę 
1920, p. 409-411,446,449 (e.a. des reminiscences classiques avec potpa, 
( 3 aaxavta, 9^óvoę >)pTrac£v dans les epitaphes chretiennes); R. DaTTI- 
MORE, Themes in Greek and Latin Epitaphs, Urbana 1942, p. 323: « The 
classical tendency to reproach,the powers of deatli also appears in Christian 
epitaphs »; F. Geffcken, o.l., (v. notre notę 1.) p. 39. 




400 G. Bartelink 

De menie motif traditionnel de l'Envie a ete introduit par Gre- 
goire dans quelques autres epitaphes sur des personnes ravies pre- 
maturement a la vie: 

— Aecvóv 8’ apcpoTspouę <l>f)-óvoę e8paxe. 

— At, at. x<ov ayafrow (x>ę 0 $óvoę <I)xóx£poę. 

— oł 8 ’ 'Yp.evat.oc 

’Ap.9c - 9 -upaę • 7}X$-£V 8’ ó <J>.&óvoę 6ixu7ix£poę ( 33 ) 

Dans cet ordre d’idees, un abstrait comme 9-&óvoę est pour un 
chretien la limite absolue, tandis qu’une tournure telle que ( 3 aaxavoę 
^p7taae 8aćpccov ne peut point entrer en ligne de compte, etant donnę 
que pour un chretien la tournure ( 3 acrxavo<; 8aćp.cov s’associe imme- 
diatement au diable. 

Gregoire n’a cependant pas hesite a transposer un element de 
cette tournure dans un contexte chretien, c’est-a-dire le verbe ap7ta^ecv 
(non plus dans le sens de « ravir », « arracher », mais dans celui de 
« porter avec soi », « conduire en haut »). De sujet n’est plus le demon 
menaęant de la mort, mais l’ange lumineux de Dieu Dui-meme: 
’'Ayy£Aoę atyA^ecę cre 9aavxaxoę; rjpTZOcas, Nowa, 

’'EvD-a 7iox’ ei>Xo pivY)v xa- 9 -apov pceAsemn vóco xe • 

Kac xo fjcev 7]p7racre areco, xo 8’ £vl>a8£ xaXXc7re VYjw. 

Et: 

'H Tpcaę . . . ae npoę oupavóv 7jp7raa£, Nowa ( 34 ). 

De motif du 9l>óvoę a connu une longue histoire, qui ne pourrait 
etre esquissee ici que tres sommairement. Contrę les auteurs, qui 
parlent de l’envie des dieux, tels qu’Homere et Herodote, dans 
leurs reflexions sur la naturę du divin, ont repousse de telles 
conceptions comme indignes d’un dieu: un dieu ne saurait etre 


o.l., no. 560 av <D-<}óvo<; etę ’Ać8av . . . TjyayeTo; no. 345 ( 3 aaxavo<; 4p[7r]a[ae] 
8aćpcov (Apamee, Bithynie, i er /2 e s. ? = C.I.G. II 3715; voir aussi W. 
PEEK, Griechische Yersinschriften. I Grab-Epigramme, Berlin 1955, no. 
971); no. 569 <p&ovepa MoZpa ... [ 3 daxave 8aiptov (Romę, i er /2 e s. = 
I.G. XIV 1362; PEEK, o.l., no. 1970); Anthologia Palatina VII 328 
PEEK, o.l., no. 1954): 

’AXXa as vv]Xei7]ę xat pdaxavoę a>Xeae 8aćptcov 
Y)Xixty]v 6Xćyv]v etxootv SĘ execov (anonyme, Darissa). 

( 33 ) Respectivement Carm. II 2,28 (PG 38,25), Carm. II 2,30 (PG 
38,26) et Carm. II 2,31 (PG 38,27). 

( 34 ) Respectiyement Carm. II 2,97 (PG 38,59) et Carm. II 2,95 
(PG 38 . 59 ). 
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sujet a des passions (on comparera par exenąj)le l’avis de Platon, 
Phedre 247A: 9hóvoę yap e£oi D-ećou x°P 0 ^ tffTaxac). 0 ’e.st pour 
cela que plus tard l’envite des puissahCes superieures contrę 
1’homme dans sa prosperitę sera attribuee aux divinites des tene- 
bres, a la fortunę et aux demons ( 35 ). 

Dans les epitaphes profanes, outre (pd-óvoę et 9hovepóę, les 
termes ^anxavća et ( 3 a<rxavoę sont assez communs ( 36 ). Dans les epi¬ 
taphes chretiennes on n’en trouve guere de traces. Mais il y a certains 
textes dont la provenance chretienne est difficile a etablir; parfois 
un embleme ajoute peut constituer une indication evidente comme 
c’est le cas de celle ou nous lisons: Pacrxavo(; 8e xcę <x(prjp7tc/.GS ey 
{ 3 poxćov . . . 8e(pc6>v) ( 37 ). 

Bacrxavoę 8aćpccov dans un tel contexte appartient a la catego- 
rie de formules paiennes qui parfois apparaissent dans un milieu 
chretien. On sait que depuis le quatrieme siecle 1 ’attitude des chretiens 
envers certains termes strictement paiens est devenue plus liberale 
de sorte que dans des textes litteraires on trouve parfois un rev\val 
classique ( 38 ). 

Gest ainsi que l’Envieux apparait dans une inscription, qui 
malgre le reproclie adresse au Destin mechant et au demon amer 
et jaloux semble avoir ete ecrite par un chretien, puisqu’elle a ete 
trouvee au cimetiere de Priscille a Romę ( 39 ). Mais il faut convenir 

( 36 ) Voir B. DiER, Topik der Grabinschriften, Philologus 62 (1903). 

p. 445-477: 563-603; 63 (1904). P- 54 - 65 . 

( 3B ) Une listę de passages chez H. Nowak, Zur Entwicklungsgeschichte 
des Begriffs Daimon. Eine Untersuchung epigraphischer Zeugnisse vom 
5. jh. v. Chr. bis zum 5. Jht. n. Chr., Bonn 1960, p. 26. Une tournure 
analogue se trouve deja chez Erinna (vers la fin du quatrieme siecle 
av. J.-C.; Anthol. Pal. VII 7x2): Paoxavoę ’Ać8a. 

( 37 ) Inscription chretienne de 1 ’Asie Mineure (4 e ou 5 e s.): Monu- 
menta Asiae Minoris Antiąua III (Londres 1928), 556. 

( 38 ) Pour une discussion des echos classiques dans les inscriptions 
chretiennes voir F. Grossi Gondi, Trattato di epigrafia latina e greca 
del mondo romarto occidentale, Ronie 1920; Roscher I 983; WASER, 
Daimon, Pauly-WisSOWA 4,2010. 

( 39 ) = Kaibel, Epigr. Graeca, no. 734. Cf. F. Grossi Gondi, Trat¬ 
tato di epigrafia cristiana e greca del mondo romano occidentale, Romę 
1920, p. 409-411,446,449 (e.a. des reminiscences classiques avec |j.oipa, 
paaxavća, cp&óvoę 7)p7ia(T£v dans les epitaphes chretiennes), R. UaTTi- 
more, Thernes in Greek and Latin Epitaphs, Urbana 1942, p. 323: « The 
classical tendency to reproachthe powers of death also appears in Christian 
epitaphs »; F. Geffcken, o.l., (v. notre notę 1.) p. 39. 
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que la mention de r£i|i,ap|iivY) dans une inscription chretienne reste 
exceptionnelle. 

Suvoi[S]a £pt.auT[w] [2,7 ][$]ev 7tots Spacraę xaxóv. 

slp.appiv7] 8k 7T£p!.7r£C! , [w]v xax7j xal (3aarxav<p 7uxpw 

£7ra-B-ov Toiaóra ota [i.Y)8się 7 t[(Ó]tc:ot£. 

6 [y]ap TOpl x£xva 7rXoómoę [Y] £ [Y3 a °ę 

£<TT£p7]'8'['/]]v p,£Ta [AYjTpóę auT<ov, arup^tou crEjJA/Yję xal a , <ó<ppovoę. 

Battimore traduit [3acrxav(ó 7uxpG) par « harsh malice » (« malice 
amere »), mais «le Jaloux amer » semble preferable ( 40 ): dans la bouche 
d’un chretien qui parle du Destin ineyitable une telle designation 
du Malin ne doit pas trop nous etonner. 

II n'est pas toujours clair si (3a<rxavia ne se rapporte qu’au 
mauvais oeil ou bien si c’est la jalousie et 1’actiyite pernicieuse du 
demon envieux, comme on le voit dans 1’inscription suivante trouyee 
par H. Gregoire sur une stele palenne desaffectee: "Ayio? ó &(£Ó)ę 
a7róaTp£[<^o]v 7raaav (3aarxavt[a]v tou owcoo toutou ( 41 ). I/. Jalabert 
et R. Mouterde semblent penser ici en premier lieu au mauvais oeil: 
«Be mauvais oeil etait redoute par certains chretiens d’Asie Mi- 
neure, comme par certains de Syrie. II suffit de renyoyer a 1’article 
de P. Perdrizet sur une inscription chretienne de Dokimion (Buli. 
Corr. Heli. 1900, t. XXIV, p. 291 sq.) et de citer le texte copie . . . 
par H. Gregoire » ( 42 ). 

Ba jalousie du Demon peut se diriger contrę ce que la main de 
1'homme a fait, ce qui explique cette inscription provenant de 'Abde: 
a<phovtp xai aPaarxavTaTO) oix<o <roo (Soyj-D-e (t) ó a<phov(j5v <p[uX<xxYję ( 43 ), 
ou il y a un jeu de mots a<ph-óvcp - acph-ov<ov (« abonder »). 

Retournons a la poesie de Gregoire de Nazianze, ou se trouvent 
encore quelques autres passages comportant (3aaxavoę comme desi- 

( 40 ) Telle est aussi 1 ’opinion de Geffcken ( o.l ., p. 39): « der "Neider” 
ist sof ort ais Satan zu yerstehen »; et ibid. notę 22 (sur 7uxpóę): « ein 
haufig mit ( 3 aaxavoę yerbundenes Adjektiy: vgl. PffliON: de Abrah. 34 
( 3 aaxavlav xal 7uxpćav ». 

( 41 ) Buli. de Corr. Heli. 33 (1909), p. 69 (n. 49). 

( 42 ) DACB 7,662 (art.: Inscriptions grecques chretiennes). Voir aussi 
PERDRIZET, o.l., p. 24, ou est cites une Priere de saint Michel : 90(^7)O-tjti, 
BaCTxoouv7], to piya ovo(i.a tou ®sou. « Quant a Baaxoauv7], aucun nom ne 
saurait mieux conyenir a notre diablesse, l’envie, la jalousie etant le 
caractere essentiel des esprits du Mai, et la fascination, le mauvais 
oeil, leur moyen de nuire le plus redoutable ». 

( 43 ) Cf. E. Peterson, o.l., n. 13, p. 36. 
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gnation du diable. Tandis que la parabole du semeur parle d’un 
s^&póę, Gregoire, dans un poeme ou il applique cette parabole a 
la situation de son coeur, y ajoute 1’epithete ( 3 aaxavoę: 

Myj Se pot, u7tv(Óovti xaxov <T7rópov £YxaTa[ 2 .t^Y] 

Zi^aviiov apÓTYję te xal ( 3 acrxavoę ey&póę, ( 44 ). 

Be theme, bien connu dans la litterature chretienne, du premier 
couple humain perdu par l’envie du diable, a ete traite par Gregoire 
dans un poeme ou, tout a fait conformement a la situation, le Malin 
est designe par 6 ( 3 ao-xavo<;: 

OuX £o 1 eXe l hsOTTjTOę, 6hsV TC£OrEV, &0 , CT0V btECfhai 

Ildcarpa @eou * £uvyjv y<*P ŚtcÓ&yjcts (3poToi<nv 
’A(2.7rXaxiY]v crxo7UY)v te * tw Ex(3aX£v ex TcapaSsmou, 

KuSsoę l[2,£ipovTaę ó ( 3 aoxavo<; mo&śoio ( 46 ). 

Un peu plus loin (vs. 71) Gregoire depeint la haine que nourrit 
le diable contrę les anges restes fideles: 

BaaxavtY] te ^opoio • 9 , £Ócppovoę u^iptsSoi/TOi;. 

A la scene du paradis se rapporte aussi le passage suiyant: 

Ou^ aXię, ottl PpoToten, ( 3 apóv £uyov rpfccye 7 tpó)TY) 

’Ap^£yóvou xaxiY), xal cpuTÓv av8po<póvov, 

Ba( 7 xaviY) te SpaxovToę, aToccr 9 -aXLY) te Yuvaixóę ( 46 ). 

Be demon est particulierement dans son element dans la litte¬ 
rature monachale. Mais nous deyons constater la que le predicat 
Pacrxavoę reste plutót rare. Dans les esquisses nombreuses des ana- 
choretes dans YHistoire Lausiaąue par exemple, ce n’est qu’une 
seule fois que l’envie du demon soit mentionnee parmi les dangers 
qui menacent l'ascete (75,14): « Tantót la chair nous attaque quand 
nous sommes dans la force de l’age, tantót les passions par les pensees 
mauvaises, tantót le demon lui-meme par sa jalousie» (auTO ę ó 
Sai[2,wv t fj ( 3 aoxaią). 

Un groupe de textes, ou apparait le demon envieux, remonte 
a YHistoire ecclesiastique d’Eusebe. Chez les historiens de 1 ’Eglise 
le motif reyient que c’est la jalousie du demon qui a provoque les 
heresies pour contrecarrer les chretiens et parfois cette idee est 
exprimee au moyen du terme f 3 a<rxavoę;. Dans son Hiśtoire ecclesiasti- 

( 44 ) Carm. I 1,27 (PG 37,499A). 

( 46 ) Carm. I 1,7, vs. 63-66 (PG 37,444A). 

( 46 ) Carm. II 2,t, vs. 345-347 (PG 37,i476A). 
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que, Theodoret de Cyr dit que l’Eglise ayant a peine recupere la 
liberie, le demon envieux fit naitre 1’heresie d’Arius: 5 AXX’ ó 7rap7i:ó- 
v 7 ]poę xod (3aoxavoę Sodpow, 6 t<uv av^-pó>7r<ov dXacrr6>p, oox ^veyx£v 
e£ oupLO>v cp£popevy]v tt)v exxXyaŁav ópćov ( 47 ). 

Dans YHistoire ecclesiastique d’Evagre le Scolastiąue le demon 
jaloux est accuse d’avoir cause la naissance d’une heresie christo- 
logiąue, rien que par la modification malicieuse d’une seule lettre 
(de la preposition sv en sx: il s’agit de la formule sv 8uoaę cpuasaw 
contrę śx Su<ov <pucy£Cov): Tou (3acrxavou xal atsopucTouę 8aip.ovoę, ouTtoę 
£vóę ypdppaToę £vaXXay7]v xaxoupyo><; T£xydcravTÓę te xal 7rap£ppv)- 
v£ÓcravToę ( 48 ). 

Nous rencontrons un motif analogue dans la Artemii Passio 
d’un certain Jean de Rhodes: la paix de l’Eglise aux temps de Constan- 
tin fut troublee par l’activite d’Arius, derriere lequel se cacha le 
demon jaloux: oux 7)veyxe ty)v Toaaur/]v psTa(3oX7]v ó to ic , xaXotę 
^acrxa[vo)v 8ux(3oXoę ( 49 ). 

be premier texte chretien ou ( 3 acrxavoę designe le diable (Mart. 
Polyc. 17,1) et ou le Malin est l’adversaire du martyr, a ete suivi 
par d’autres dans les Martyna et les Vitae. Bdoxavoę est par exemple 
varia lectio de <rxdv8<xXoę dans le Martyrium Romanum Cosrnae et 
Damiani 11,1 (ed. Deubner, p. 216). Dans la Vita Theclae 7 ( 50 ) 
£łdoxavoę figurę parmi une serie d’epithetes des demons: 8oupovś<; 
Tiv£ę . . . CTuyxXu8śę te xocl (Hda-xocvoi xa'i dXtTT)pŁot xai dpsiXiXToi. 
Dans la traduction grecque de la Vita Malchi 6 le texte latin (Sic 
quoque latentem me invenit inyidia) a ete paraphrase ainsi: ’Ev 
TOUTOtę 8 e oux sXa&sv tov ( 3 dcrxavov xai puaóxaXov 8 ia( 3 oXov (( 3 dcrxocvov 
xat om. V) ( 51 ). 

( 47 ) Hist. eccl. 1,2,5 (GCS 44, p. 5,17)- Dans l’Histoire ecclesiastique 
de Nicephore Calliste (8,5, PG 146,210; i4 e s.) le texte de Theodoret 
a ćte legerement paraphrase. Dans cette adaptation la tournure J 3 daxavoę 
8af(ji&iv a ete sacrifiee a la recherche de 1’omement stylistique et remplacee 
par une expression de caractere archaisant: ó yap tou yśvouę 7)jxa»v aXa- 
arcop, ó 7ra[X7róvr]poę xal 7raXa[i,vaioę iyjipoę. 

( 48 ) Hist. eccl. 2,5 (PG 86,2,25130). 

i 49 ) GCS 21, p. 155,3. 

( 50 ) Vie et miracles de Sainte Thecle, ed. G. Dagron ( = Subsidia 
Hagiographica 62) Bruxelles 1978, p. 194. 

( 61 ) P. van DEN Ven, 5 . Jśróme et la Vie du moine Malchus le 
Captif, Louvain 1901, p. 27. Ce n’est que sporadiquement que f 3 daxavoę 
((3otoxavCa) se trouye dans les textes exegetiques et homiletiques; cf. 
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Des materiaux presentes donnent lieu a quelques observations 
recapitulatives. On a vu que dans l’usage de (3<x<7xavoę (( 3 acrxavta, 
(3acrxouvsiv) chez les chretiens, autant que ce groupe de mots se 
rapporte aux puissances demoniaques, on peut distinguer certaines 
categories. 

Des auteurs chretiens soulignent le role de l’envie de Satan 
notamment aux moments decisifs dans 1’histoire aussi bien que dans 
la vie de l’individu. Jaloux de 1 ’election de 1 ’homme, il essaie de l’en- 
dommager et de lui ravir le bonheur que lui-meme a perdu a jamais ( 62 ). 
C’est son ę-B-óuoę et sa ( 3 acrxavta qui ont amene la chute de Thomme 
au paradis. Et depuis la venue du Sauyeur il cherche a empecher 
l’expansion du christianisme en declenchant des persecutions et en 
provoquant des heresies ( B3 ). 

C'est notamment Eusebe qui a signale la | 3 a<Txavia du demon 
desireux de porter atteinte a la prosperitę et a l’expansion du christia¬ 
nisme. D’une maniere analogue, dans la biographie chretienne, on 
voit le diable envieux entrer en scene, justement quand le saint est 
deja paryenu a une grandę perfection, cherchant, par ses machi- 
nations, a le perdre encore. 


Proclus 2,3 (ed. F. J. UEROY, UhomiUtiąue de Proclus de Constantinople. 
Tradition manuscrite, inódits, etudes connexes (— ST 247) Citta del Vati- 
cano 1967, p. 188; Cyrille d’Alexandrie, Comm. in Joelem prophetam 38 
(PG 71,38913) ’AXXd rotę ex f}acrxav[aę tzomoic , rj twv Sai[xov[tov aveq>X£x#"*] 
avoCTia 7TXr r 3uę. Et pour citer un texte tardif: ArETIias, Orał. 1,2, 16 
oTę E7rrjpe[atę [la<Txdvoo Tivoę 8aCfxovoę anoc!; xaTocaupetCH tou 8£ovToę (R.H.J. 
Jenkins/B. Uaourdas/C. A. Mango, Ninę Orations of Arethas, BZ 47 
(1954), P- 18). 

( 52 ) Encore quelques exemples: Macarius Magnes (G. Schark- 
HAUSER, TU 31,4) beipzig 1907, p. 195,5, aXX<x ey&póę tT ipuripaę 
9uaeox; ^aoxafvei cttl rf t 7roXXfj tou av-9-pcÓ7rou; Passio Theodori Tironis, 

App. II (ed. H. DEEEHAYE) 13,6 tw ęO-ovepw 8ou[xovi touto epyov ^a- 
oxaivovxi t yję acoTigpfaę xptaTtavotę; Saints de Chypre, AB 26 (1907) 1,8, 
p. 162 xod (XTraTir]D'evTcov utto Trję CTxata>pćaę tou SaTocua, a te 8tj Pauxalva)v 
ael cbę | 3 acixavoę xal xaxoupyoę to yevoę tćóv av9-pcÓ7rwv. 

( 63 ) Dans les textes latins ce sont notamment invidus et invidia 
qui expriment la jalousie du Mechant. Un exemple caracteristique figurę 
dans une inscription de Khamissa (Afrique du Nord, 6 e s.): 

In(v)ide, quid laceras illos quos crescere sentis? 

Tu tibi tortor; tu tecum tua (v)ulnera portas. 

Cf. P. MoncEaux, Une inscription chrśtienne trouoee a Khamissa, Comptes- 
rendus de VAcadćmie des Inscriptions, Paris 1916, p. 37-39. 
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Enfin il y a un tres petit nombre cTinscriptions chretiennes 
funeraires et d’epitaphes ou la tournure p<x<rxavo<; Sodpow s’est 
glissee. Le cliche profane du demon jaloux qui ravit prematurement 
les jeunes n’est guere acceptable dans les milieux chretiens. Ce n’est 
que dans un poeme chretien et dans quelques epitaphes chretiennes 
ou l’on s’est servi de formules traditionnelles qu’une telle tournure 
a pu s'infiltrer. 

Universite Catholique de G. Bartelink 

Nim&gue 


OCP 49 (1983) 407-418 


Zur Identitat des makapios eepsjn 
in der Mystagogia 
von Maximos dem Bekenner 

Die Frage nach der Identitat des “seligen Greises”, auf den 
der Inhalt der Mystagogia nach den Angaben des Yerfassers zu- 
riickzufiihren ist, stellt gewiB eine Einzelfrage, ein relativ kleines 
philologisches Problem, dar. Wenn ich mich trotzdem entschlieBe, 
ihr hier kurz nachzugehen, so geschieht dies erstens, weil die u.a. 
vertretene Ansicht einer Identifizierung des seligen Greises mit 
Dionysios Ps.-Areopagites mir aus guten Griinden, wie es zu zeigen 
gilt, nicht haltbar erscheint und zweitens, weil die Schrift Mysta¬ 
gogia eine so groBe Bedeutung fur die griechisch-patristische und 
byzantinische Spiritualitat besitzt, daB somit auch die Frage nach 
ihrem geistigen Urheber an Relevanz gewinnt. 

1. Ist Dionysios Ps.-Areopagites der “selige Greis”? Betrachtet 
man die recht umfangreiche Literatur (») iiber den hl. Maximos 
unter dem Aspekt der hier gestellten Aufgabe, so fallt die Ansicht 
einer Identifizierung des seligen Greises mit Dionysios Ps.-Areo¬ 
pagites besonders auf. 

(!) Neben den unten angefiihrten Werken vgl. auch folgende 
Auswahl: A. Argyriou - H. I. Dalmais, Saint Maxime le Confesseur. 
Le mystere du Salut, Namur 1964. L. Thunberg, Microcosm and Mediator. 
The theological anthropology of Maximus the Confessor, Lund 1965. 
W. VÓLKER, Maximus Confessor ais Meister des geistlichen Lebens, 
Wiesbaden 1965. I. M. Garrigues, Maxime le Confesseur, La Charite, 
avenir divin de 1 ’homme, Paris 1976. N. A. MaTSOUKAS, Kóofioę , drdgw - 
Tioo,, y.owoivla xaxa tó Ma^i/uo '0/uoXoyrjT7], Athen 1980. F. HEINZER, Gottes 
Sohn ais Mensch. Die Struktur des Menschseins Christi bei Maximus 
Confessor (Paradosis, 26), Freiburg Sch. 1980. Maximus Confessor. 
Actes du symposium sur Maxime le Confesseur, edites par F. Heinzer 
et C. Schónborn (= Paradosis, 27), Fribourg, Ed. Universitaires, 1982. 
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Zunachst wurde sie vom bekannten orthodoxen Theologen Du- 
mitru Staniloae bei der Kommentierung des Satzes “Ou 7iavTa Sk 
toc rćo y.ccxxp'uó povTi fxucmx< 5 ę &£<op7)D-£VTa 'kkyzw xaO-’ iĘric, 
£7taYYŚXXo[i,a!,” (Prooemium: PG 91, 666 B) ( 2 ) angemerkt; danach 
bekunde Maximos in diesem Satz, “daB er nicht alle Wahrheiten 
erlautern wird, die der hl. Dionysios Areopagites in seinem Werk 
De Ecclesiastica Hierarchia iiber die Kirche und die Liturgie zum 
Ausdruck bringt, weil er nicht die Fiille der Einsicht jenes erreichen 
kann” ( 3 ). Staniloae identifiziert daher den seligen Greis dieses 
Satzes mit dem Dionysios, den Maximos im vorangehenden Absatz 
erwahnt. Dariiber hinaus beschaftigt ihn die Frage nicht, und es 
handelt sich wohl um eine yerfangliche Verwechslung, die sich unter 
Beachtung des weiteren Kontextes der Schrift hatte yermeiden 
lassen. 

Im Jahre 1978 wurde von der Theologischen Fakultat der Uni- 
yersitat Athen Charalampos Soteropoulos mit der Schrift promo- 
viert: 'H MucrraY<oYia tou aytou Ma^ipou tou *0{xoXoyv]tou (EtcraYroY^J 
— K£t[A£vov — Kpmxóv U7rópv7]pa); diese Dissertation, die in photo- 
mechanischer Vervielfaltigung yorliegt, stellt also eine kritische 
Edition des Textes der Mystagogia dar. Im Kapitel iiber die Quellen 
der Mystagogia (S. 54) fiihrt Soteropoulos an: “Die Mystagogia 
ist eins der wichtigsten Werke des hl. Maximos. Ihre Abfassung 
wurde, wie wir im Prolog des Werkes sehen, aufgrund der dring- 
lichen Bitte von Theocharistos (aller Wahrscheinlichkeit nach handelt 
es sich um dieselbe Person, die in Ep. 44 von Maximos Ad Joannem 
cubicularium erwahnt wird: PG 91, 644 D - 645 A) yeranlaBt; dieser 
hatte den hl. Maximos erzahlen horen, w r as der ‘ g r o B e Greis’ 
Dionysios Areopagites ‘iiber die heilige Kirche und die 
in ihr yollzogene heilige Synaxis schón und mystisch geschaut hatte’, 
und wiinschte sich ‘eine schriftliche ... Ausfiihrung’ davon (PG 91, 


( 2 ) Obwohl die Schrift Mystagogia in der kritischen Edition von 
Char. Soteropoulos (s. die yollstandigen Angaben im Text) yorliegt 
und der Text anhand dieser Edition zitiert wird, werden hier nach der 
Angabe des Kapitels zur Vereinfachung fur den Leser die Spalte und der 
dazugehorende Buchstabe der Patrologia Mignę, Band 91, angegeben 
(PG 91). 

( 3 ) DUMITRU STANILOAE, Moaraycoyta rov dy(ov Ma$(/nov rov ' 0 /uoXo- 
yrjToó, iibers. v. Ignatios Sakalis (’EtcI raę ILjydę, I), Athen 1973, S. 98, 
Anm. 2. 
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657 C - 660 A). Der hl. Maximos hat trotz anfanglichen Zógerns 
dieses Werk yerfaBt. Folglich hat die Mystagogia ais ihre Hauptąuelle 
die Kirchliche Hierarchie des Ps.-Dionysios”. Sowohl in diesem 
Abschnitt ais audi in den darauffolgenden Ausfiihrungen steht fiir 
Soteropoulos (S. 55 ff.) fest, daB der selige Greis Dionysios Areo¬ 
pagites ist. Dies idberrascht um so mehr, wenn man bedenkt, daB 
er sich nicht einmal die Frage nach der Identitat des seligen Greises 
stellt, obschon sie in der Forschung z.B. von P. Sherwood und 
H.U. von Balthasar bereits friiher diskutiert wurde. Auf S. 55 
bekraftigt er sogar diese Identifizierung und zitiert ohne irgend einen 
Hinweis den Satz, der auch Staniloae zu derselben Ansicht yerleitet 
hatte. Nach Soteropoulos “laBt dieser Satz keine Zweifel”, daB 
die Hauptąuelle der Mystagogia das Werk De Ecclesiastica Hierarchia 
des Ps.-Dionysios ist, um gleich dazu kurz das Scheinproblem zu 
erórtern, warum Maximos “ein ganz unterschiedliches Werk” ais 
das des Ps.-Dionysios yerfaBte, obwohl man aufgrund der betref- 
fenden eigenen Aussagen “zumindest eine Wiederholung der Symbole, 
die der selige Greis Dionysios geschaut hat (-9-£cop7)&evTa), erwarten 
wurde”. 

Eine solche Erwartung, die Soteropoulos hier ausspricht, hatte 
jedoch gar nicht aufgestellt werden diirfen, wenn man den seligen 
Greis, der den Inhalt der Mystagogia yortragt, und Dionysios Areo¬ 
pagites auseinanderhalt; daB es sich hierbei um zwei yerschiedene 
Personen handelt, macht schon allein die Lekturę der Schrift deut- 
lich. Zur Begriindung dieses Sachyerhalts sei hier auch auf folgendes 
hingewiesen: 

a. Nach den Angaben des hl. Maximos im Prooemium der Mysta¬ 
gogia hat Theocharistos “ihn einmal gehórt, ais er in aller Kurze 
und wie es ihm móglich war, das erzahlte, was ein anderer groBer 
und wahrhaft in góttlichen Dingen weiser Greis iiber die heilige Kirche 
und der in ihr yollzogenen heiligen Synaxis schón und mystisch 
geschaut hatte” ( 4 ). Daraufhin bittet er ihn eindringlich, das Erzahlte 
niederzuschreiben (PG 91, 657 C - 660 A; vgl. auch Kap. 24: PG 
91, 717 C). Im zweiten Absatz des Prooemiums bringt Maximos zuerst 

( 4 ) Prooemium, PG 91, 657 C: "AtoxĘ yap dbtouaaę ptou xar’ l7u8po[i.Y]v 
£ 7 UTÓjJtcoę, cbę o!óv te r;V, d<pY)you|jiivou xd <5ćXXo) xivi (j.sydXo> yśpovTi, xal ovToę 
rd ^eTa aocpw nspl te T^ę aylaę IxxXtqo 1 aę xai t iję !v auTY) E 7 UT£Xoup.evY]ę aytaę 
ouyd^Ewę xaXwę te xal [xuaTtxćoi; ^Etiip^^Ta. 
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seine Schwankungen und Bedenken zum Ausdruck, dieser Bitte zu 
entsprechen, weil er u.a. fiirchtet, “durch sein minderwertiges Reden 
die hohe Wortkunst und die Einsicht jenes seligen Mannes in die 
góttlichen Dinge zu verhóhnen”; dann beugt er sich aber “dem 
Zwang der Eiebe” und nimmt den Auftrag an, indem er zugleich 
auf Gottes Hilfe hofft (PG 91, 660 BC). Im dritten Absatz unter- 
streicht der Verfasser, daB seine Ausfiihrungen zwar wie das Werk 
De Ecclesiasłica Hierarchia des “allheiligen und wahrhaft gottdeuten- 
den” Dionysios Areopagites die heilige Synaxis betreffen, aber nicht 
dasselbe behandeln (ou t<x aura vuv ó Xó yoę SiE^śp/ETai, oute twv 
ocut<ov £X£Łvco npoipyzTcn: PG 91, 661 A), denn es ware fiir Maximos 
ein Wagnis und eine AnmaBung, die von Dionysios behandelten 
Geheimnisse aufzugreifen und ais eigene Erfahrung yorzutragen, 
“die nur jenem durch den Geist góttlich offenbart wurden”. Die 
Darlegungen von Maximos betreffen dagegen solche Fragen, die 
Dionysios mit Gottes Zustimmung anderen iibriggetassen hat (PG 91, 
660 D - 661 B). 

Der nachste, yierte Absatz beginnt mit den bereits zitierten 
und bekannten Worten: “Ou raxvTa nx tćo (xaxaptco yźpovxi pu?m- 
x<oę D-ecoprjD-^Ta Xś ysiv xa&’ ś^Tję Łv:oiyyŁXko[L(x.i, ouS’ aura ra 
X£YÓ[X£va wę Evo7]lb] te 7rap’ exelvou xal śXśx&?b ’Exsivoę Y^P---” 
(PG 91, 661 B). Dieser Satz bezieht sich nicht auf Dionysios, der 
im direkt yorangehenden Absatz genannt wird - dies hatte Maximos 
deutlicher ausdriicken konnen sondern auf “ jenen” \iiyccc, y śpcov 
bzw. (xaxaptoę av7)p, der im ersten bzw. im zweiten Absatz des 
Prooemiums erwahnt wird. Dafiir spricht auch die Parallelitat der 
Aussagen: 

“yd aXX<o tłvI jj,sYdXci> yipo\ni “t<x tw paxap(cp YŚpovyi 

. . . (IU<TUX6>ę h-SCOpTjf^Ta” fAU<7Tt,XĆ0ę B'ECOpy]^£VTa” 

(PG 91, 657 C) (PG 91, 661 B) 

b. AuBer der oben genannten Stelle des Prooemiums und ihrer 
literarischen Entsprechung in der Zusammenfassung der Schrift 
(Kap. 24: PG 91, 716 C) und abgesehen davon, daB Maximos sich 
inhaltlich, jedoch ohne Namensnennung des ófteren auf Schriften 
von Dionysios bezieht ( 5 ), zitiert er ihn in der Mystagogia nur ein 


( 6 ) Vgl. die Gegeniiberstellung von yielen zutreffenden Stellen 
zwischen Maximos und Ps.-Dionysios bei SOTEROPOULOS, 'H Muotoc- 

I 

I 

i 
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einziges weiteres Mai ausdriicklich: “xalkóę cp7)crtv 6 7ravaYioę 
’Ap£07T:aYLT7]ę AtovuCTŁoę” (Kap. 23: PG 91, 701 C). Dagegen laBt er den 
seligen Greis iiber dreiBigmal in allen moglichen yerbalen Variationen 
die Behre des Werkes unmittelbar yortragen: d<pYjYou(jt.£vou (Prooem.: 
PG 91, 657 C), syoyjob) te rcap’ exeivou xal ekiyfori (Prooem.; 
PG 91, 661 B), eXeY£v (PG 91, Kap. I: 664 D; Kap. 4: 672 B; Kap. 

5: 672 D, 673 AC, 676 AD; Kap. 6: 684 A; Kap. 7: 685 A; Kap. 9: 

689 A; Kap. 10: 689 B), scpa(TX£v (PG 91, Kap. 2: 668 C; Kap. 3: 

672 A; Kap. 5: 672 D, 673 C, 676 C, 677 B, 680 B; Kap. 6: 684 A; 

Kap. 11: 686 C; Kap. 16: 693 C), ESi&a<rx£v (PG 91, Kap. 5: 672 D; 
Kap. 8: 688 C), ExdXsi (PG 91, [Kap. 5: 673 C; Kap. 24: 709 D), 
u7t£(3aXX£v (Kap. y: PG 91, 685 A), Sitopi^ETo (Kap. 12: PG 91, 689 D), 
ćoeto (Kap. 24: PG 91, 701 D), 7rapaxaXsiv oux EirauETo (Kap. 24: 
PG 91, 701 D), cuę E&i$dxl>7)v E^£^p.7)v (Kap. 24: PG 91, 716 B). 
Die lebendige Unmittelbarkeit dieser Ausdriicke steht im schroffen 
Gegensatz zu dem niichternen xalkóę <pY)anv, mit dem die Worte von 
Dionysios eingeleitet werden, und lassen keinen Zweifel dariiber, 
daB es sich nicht um eine und dieselbe Person handelt. 

c. Dieses ergibt sich genauso eindeutig auch aus dem Vergleich 
der Attribute und allgemein der Wertschatzung, die Maximos ei- 
nerseits dem seligen Greis und andererseits Dionysios Areopagites 
in der Mystagogia zuspricht. Zunachst geht es bei beiden Personen 
um Manner, die seinen vollen Respekt und seine Bewunderung 
genieBen; die eigene Zuriickhaltung und Demut lassen die GroBe 
und Wichtigkeit beider Personen in unzuganglicher Erhabenheit 
erscheinen (vgl. bes. Prooem.: PG 91, 660 B - 661 D und Kap. 24: 
PG 91, 716 B - 717 B). Bei naherer Beachtung wird jedoch eine 
unterschiedliche Hochschatzung der beiden deutlich. Dionysios ( 8 ) 
wird in der Mystagogia ais TOJwaY 10 ? (Prooem.: PG 91, 660 D; Kap. 23: 
PG 701 C), ovt wę D-socpoćmap (Prooem.: PG 91, 660 D) und aymę (Kap. 

tou aytou MaĘ[p.ou, Dissertation, Athen 1978, S. 59 ff. tlber den 
EinfiuB des Areopagiten auf Maximos hinsichtlich der Mystagogia vgl. 
H.U. von Bai,Thasar, Kosmische Liturgie. Das Weltbild Maximus’ des 
Bekenners, Einsiedeln 2 i96i, S. 314 ff. 

( 8 ) Auch in anderen Werken spricht er seinen iiberaus groBen 
Respekt fiir Dionysios aus; vgl. Epist. 13 Ad Petrum illustrem: PG 91, 
529 BC: ó oLyioą xal 'ApeowayiTyji; Atovuatoę . . . ; Ambiguorum Liber 

PG 91, 1289 A: xaxa tóv <xyt.ov xai &eoe(xeXov y.e yav Aiovuaiov . . . ; PG, 91, 
1285 A. Prologus in Opera S. Dionysii: PG, 4, 16 A ff. 




412 T. Nikolaou 

24: PG 91, 716 C), aber nirgendwo ais yepcoy bezeichnet; in seiner 
Schrift De Ecclesiastica Hierarchia habe er die Symbole, die in der 
heiligen Synaxis vollzogen werden "entsprechend seinem hohen 
Geist” (a£i<oę x% auxou p,£YaXovo[ai; . . . : Prooem.: PG 91, 661 A) 
bzw. “durch seine gottliche Einsicht und Zunge” (Sta x% 5 -etaę 
auTou xal &tavotaę xai Y^ a<TY ]ę : Kap. 24: PG 91, 716 C) dargelegt; 
seine Schriften seien "gottlich” (sv&£ooę) zustande gekommen, denn 
sie stellen "wahrhaft eine Offenbarung unsagbarer Geheimnisse” dar, 
die zum Heil gereicben (xax’ akifit tav p.u(TT7]pt(ov apprjrow dr:oxd- 
Xu^łv. . . ‘Sta xo6ę [j,£XXovxa<; xXY)povop,£tv c7CL>TY]piav’ - Hebr. 1,14: 
Kap. 24: PG 91, 716 C), und "nur jenem wurden die(se) Geheimnisse 
durch den Geist offenbart” (Łxzlvco p.óvq) Sta xou riv£Ufj(,axoę (pav£- 
pwO-EYTa p.u<TX7)pta: Prooem.: PG 91, 661 A). Diese Aussagen riicken 
wohl das Corpus Areopagiticum an die Sphare der inspirierten Schrift 
herań, wahrend bei den Ausfiihrungen des Autors beziiglich der 
m ii n d 1 i c h e n Erzahlungen des seligen Greises ein anderer Ton 
herrscht. Diesem Greis schreibt er auch nicht dieselben Attribute 
zu, die er Dionysios beigibt. Am haufigsten nennt er ihn p.axdptoę 
Yepwv (Prooem.: PG 91, 66r B; Kap. 1: 664 D; Kap. 8: 688 B; Kap. 
24: 701 D), aber auch piyaę (Prooem.: PG 91, 657 C; Kap. 16: 

693 C), (i.axapioę av7]p (Prooem.: PG 91, 660 B), StSacrxaXoę (Kap. 10: 
PG 91, 689 B) und 6vxcoę xa D-cta o-o<poę (Prooem.: PG 91, 657 C) 
bzw. einfach cto< póę (Kap. 12: PG 91, 689 D). Im Gegensatz zu der 
"Geringwertigkeit” (£UT£Xeta) der eigenen Worte lobt er die "hohe 
Wortkunst und Einsicht in die góttlichen Dinge” des Greises (r:epl 
xwv •8'£t6)v utj;7]Yoptav xe xat vóy]atv: Prooem.: PG 91, 660 BC). Aus- 
fiihrlicher wird der selige Greis im vierten Absatz des Prooemiums 
beschrieben. Danach wird Maximos nur annahernd und nach Kraften 
einiges aus den Erzahlungen des seligen Greises niederschreiben. 
Was er darlegen wird, ist nicht wórtlich das, was "von jenem (sc. 
dem seligen Greis) erdacht und ausgesagt wurde”. 

Ais Erklarung dafiir wird angegeben: 

, Ex£Łvoę y^Pj rrpo? to <piXócro<poę. etvat xal 7tao7]ę TratSEia^ 
StSac7xaXo<;, St’ ap£xrję : 7C£ptoucrtav xat X7)ę 7t£pl xa -8-£ta xpovtw- 
x£paę xe xai £7UCTX7]|xovix(ox£paę xpt^% xal <ptXo7roviaę xćov X7ję 
6 Xt)<; Ś£(7|i,6)v xat xćov xax’ aux7)v <pavxamćov EX£u9-£pov £auxóv 
xaxacrx*/j<raę, xóv xe vouv ety.óroę eiye redę, &zioLię ccuyadę tce- 
ptXap.7ró{Jt£vav xal Sta xouxo Suvap.EVov evDe<o<; ópav xa rolę 
7roXXotę jj. 7) ópcó[jt£va xat xov XÓyov £pp.7)VEi>xY]v. axpi(3£gxaxov 
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XĆ5v VOT]h'£VX6iV Xat £C>Ó7rxpOU SlX7]V U7 t’ OuS£fi.taę X7)XtSo<; TraD-dW 
£ptTcoSi^ó[ 2 .£Vov, axpaicpvó}ę xa aXXotę p.y)X£ vo7)'8'Y)vat Suvap.£va 
xa't tp£p£tv xat X£y£tv icryyoyrcc. . 

Die Worte dieses Abschnittes lassen keinen Zweifel dariiber, 
dafi es sich urn eine Person handelt, die der Verfasser personlich 
kennengelernt hat. Er schatzt ihn neben Dionysios sehr hoch, aber 
seine Hochschatzung ist nicht die gleiche wie fur den Verfasser des 
Corpus Areopagiticum, den Maximos fur den bekannten tatsachlichen 
Dionysios Areopagites halt, von dem Apg. 17,34 berichtet ( 7 ). 

2. Der selige Greis ein unbekannter Monch? 

Durch die bisherigen Ausfiihrungen wurde der Nachweis er- 
bracht, dafi der selige Greis der Mystagogia fur Maximos nicht mit 
Dionysios Areopagites identisch ist. Nach dieser Eage der Dinge 
bleibt jedoch die Frage nach der Identitat dieses Mannes im Raum. 
Ich mochte Sie deshalb hier unter Beriicksichtigung der diesbeziig- 
lichen Erórterungen von P. Sherwood und H.U. von Balthasar 
kurz weiter besprechen. 

( 7 ) Vgl. die Einleitung der Schrift De variis difficilibus locis sanctorum 
Dionysii et Gregorii: PG 91, 1033 C und besonders Prologus in Opera 
S. Dionysii: PG 4, 16 A ff. Die gangige Meinung, dafi der Humanist 
Eaurentius Valla (+ 1457) "die ersten Zweifel an der Echtheit der 
Schriften (sc. des Ps.-Dionysios Areopagites) auBerte” (so z.B. B. Al/TA- 
ner - A. StuibER, Patrologie, Freiburg-Basel-Wien *1978, S. 502), 
iibersieht die Nachricht des Patriarchen Photios, Bibliotheca, Cod. 1 
(ed. R. Henry, I, S. 3). Danach sind die ersten Zweifel an der Echtheit 
des Corpus Areopagiticum wohl kurz nach seinem Erscheinen aufge- 
kommen. Die nicht erhaltene Schrift vom Presbyter Theodoros (6. Jhtd.; 
vgl. O. Bardenhewer, Patrologie, Freiburg/Br. 3 i9io, Bd. 4, S. 296) iiber 
die “Echtheit des Buches vom HI. Dionysios”, dereń Inhalt Photios 
kurz wiedergibt, setzte sich namlich mit folgenden vier Einwanden 
auseinander, welche die Authentizitat des dionysischen Werkes zu Recht 
anzweifelten: a) es wird nicht von spateren Kirchenvatern yerwendet, 
b) es wird insbedondere nicht von Eusebios erwahnt, obwohl dieser 
iiber die Werke yorangegangener Kirchenyater berichtet, c) es enthalt 
spatere im Eeben der Kirche entstandene Cberlieferungen und d) es 
zitiert die Briefe von Ignatios von Antiochien. Diese Einwande wurden 
offensichtlich von yielen yertreten (“ęaoi”). Theodoros hatte, nach dem 
Urteil von Photios, sehr darum gekampft (“£7raYa>vtCTap.svoę”), diese 
Einwande zu widerlegen und war selber von der Echtheit iiberzeugt. 
Photios dagegen erweckt aufgrund seiner Darlegung den Eindruck, 
anderer Meinung gewesen zu sein. 
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P. Sherwood ( 8 ) hat in bezug auf die nicht namentlich genannten 
Quellen der Ambigua eine Verbindung zwischen dem seligen Greis 
dieser Schrift einerseits und dem y£p<ov des Liber asceticus bzw. 
dem seligen Greis der Mysłagogia hergestellt. Fiir ihn handelt es 
sich hier um einen und denselben Mann und der erste Gedanke hierbei 
sei, “may be that this is only a fiction”, aber “the character of the 
citations seem to exclude such an hypothesis”. Er zahlt insgesamt 
sieben Zitate in den friihen und ausfiihrlichen Ambigua (PG 91, 
1269 D f - wohl aus Versehen wird hier die Spalte 1265 D ff ange- 
geben 1272 BD; 1288 D; 1301 B; 1349 B; 1393 B) und eins in den 
spateren Ambigua (PG 91, 1044 B), bespricht sie kurz und fiihrt 
hinsichtlich der Identitat des seligen Greises an: "It is probably 
futile to conjecture who this old man might have been; yet if any 
name is to be suggested that of Sophronius seems most suitable. 
Such a supposition may perhaps receive some color from the fact 
that three of the seven references concern Christological ąuestions, 
in which Sophronian influence on Maximus is recognized. Further 
they first occur over half way through the Ambigua, by bulk, so that 
one may suppose Maximus to have had time to come to know So¬ 
phronius after his arrival in Africa and settling in the Sophronian 
community”. 

Mit Hinweis auf diese Vorarbeit von Sherwood und indem er 
noch eine Stelle aus der Schrift De duabus unius Christi Dei nostri 
voluntatibus (PG 91, 185 D) hinzufiigt, auBert sich H.U. von Bal- 
thasar zu der Frage mit der knappen Formulierung: “Literarische 
Fiktion, die das Verhaltnis von Dionysius zu Hierotheus nachahmt? 
Oder Huldigung an einen yerehrten geistlichen Lehrer? Entscheiden 
laBt es sich nicht” ( 9 ). 

Es lassen sich aber m.E. einige Feststellungen machen, die 
vielleicht unsere Frage etwas weiter klaren. 

a. Im Gegensatz zu den vielfaltigen Bezeichnungen des seligen 
Greises in der Mystagogia und, wie wir gleich sehen werden, in den 
Ambigua, wird im Liber asceticus (PG 90, 912-956) durchwegs (ins- 


( 8 ) P. Sherwood, The Earlier Ambigua of Saint Maximus the 
Confessor and his Refutation of Origenism (Studia Anselmiana, 36) Rom 
1955, S. 8-9. 

( 9 ) H.U. v. BalThasar, Kosmische Liturgie. Das Weltbild Maximus' 
des Bekenners, Einsiedeln 2 1961, S. 365. 
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gesamt 22 mai) bloB von yśpo>v ohne jeglichen Zusatz gesprochen. 
Bedenkt man auBerdem, daB die Sprache, der Stil und selbst der 
Aufbau der Schrift (Dialogform zwischen einem aS£X<p6ę-Monch 
und einem erfahrenen ylpow-Monch) von den echten Werken des 
Bekenners abweichen und deshalb dieses Werk mit Recht zu den 
dubia gezahlt wird ( 10 ), diirfte vielleicht auch das abweichende 
Moment der Art der Anfiihrung des yśpow ein kleines Indiz fiir die 
Unechtheit der Schrift sein. Jedenfalls erinnert die Anfiihrung des 
yepcov im Liber asceticus stark an die lange Tradition der Apophtheg- 
mata Patrum und gibt nichts fiir die Frage der Identitat des seligen 
Greises der Mystagogia her. 

b. Auch die von H.U. von Baethasar angefiihrte Stelle der 
Schrift De duabus unius . . . (auBer PG 91, 185 D vgl. hinzu auch 
192 B) betrifft wohl nicht den seligen Greis der Mystagogia, zumal 
sie bloB von einem sóAapTję ptova^oę bzw. 6 Xe%' 9 '£lę pova^6ę spricht, 
eine Bezeichnung, die in der Mystagogia nicht bekannt ist. Ubrigens 
ist diese Stelle ebenfalls kaum aufschluBreich fiir die hier gestellte 
Aufgabe. 

c. Ahnlich wie der selige Greis der Mystagogia wird dagegen 
die entsprechende Person der Ambigua beschrieben: fj.axapioę y£- 
pcov (PG 91, 1349 B; dyioę ao<póę (PG 91, 1044 B), xa S-eta aocpóę 
(PG 91, 1269 D), dotpóę (PG 91, 1272 A), Gocpoę yepo>v (PG 91, 1272 
BD), peyaę xai nocpóę yepo>v (PG 9 1 > *288 D) und yeptov -ra &zZct. 
aocpoę (PG 91, 1301 B). Wie bei jenem fallt auch hier die Unmittel- 
barkeit der Erinnerung an diese Person und ihre Erzahlung auf: 
eXeye ydp spwT^Helę (PG 91, 1044 B), epwTTj&elę rcap’ epou e'97] 
(PG 91, 1269 D), TaUT7]V dTCo8£^(X{jL£VOę . . . T7)V £7 uPoXy)V (PG 91, 

( 10 ) Vgl. z.B. P. CllRESTOU, Maśi/uoę, ó 'OfioXoyt]rrję, in: Ooi]oxevriyJj 
uai Alfto/J) ’Eyxvx?. 07 zcuÓsta, Bd 8, Athen 1966, Sp. 619. Ch. SoTERO- 
POUEOS, f H MuaTaywyLa rou ayioo Ma^igou, Dissertation, Athen 1978, 
S. 49, Anm. 2. Fiir die Echtheit des Werkes sprechen sich dagegen u.a. 
aus: P. Sherwood, An annotated Datę-List of the Works of Maximus 
the Confessor (Studia Anselmiana, 30) Rom 1952, S. 26 (Nr. 10). P. Sher¬ 
wood, The Earlier Ambigua of Saint Maximus the Confessor and his 
Refutation of Origenism, Rom 1955 S. 8. H.U. v. Baethasar, Kosmische 
Liturgie. Das Weltbild Maximus’ des Bekenners, Einsiedeln 2 i96i, 
S. 69 f. D. STANLLOAE, Muaraycoyia tou aytoo Ma^igou, iibers. von 
I. Sakaeis Athen 1973 S. 14. H.-G. Beck, Kirche und theologische 
Literatur im byzantinischen Reich, Miinchen 1959. S. 44 °- 
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1272 A), 7CoXXaxię StaTroprjcraę . . . specj&ai yśpovTa aocpov Si£yv<ov, 
g<mę . . . Sit-9-0V£v outoktI Xsywv (PG 91, 1272 B), xov 7tpoXex^śvTa 
. . . epcoryjeraę ... Ź97) (PG 91, 1272 D), tov 7 roXXaxtę £ipv)[jivov 
ŁpariiaaLą ... S<w (PG 91, 1288 D), 6 ... ŁSiSdy^ (PG 91, 1301 B), 
lęacrx£V (PG 91, 1349 B) und Trap’ £jxou . . . sp<*>T7)&Eię £<pvj (PG 91, 
1393 B). Allerdings unterscheidet sich die Form der Anfiihrung des 
seligen Greises der beiden Schriften darin, dafi, wahrend der selige 
Greis in der Mystagogia den Inhalt der Sclirift einfach vortragt, 
fast alle Zitate der Ambigua die Antwort des seligen Greises auf 
eine ihm von Maximos gestellte Frage bilden. 

Aufgrund der bisherigen Feststellungen und speziell der Tatsache, 
dafi die Gestalt des seligen Greises die Schriften Mystagogia und 
Ambigua - im Unterschied zu anderen Werken des Autors - auf 
besondere Weise eng yerbindet, lafit sich wohl auch etwas Konkre- 
teres iiber diesen geistlichen Behrer von Maximos sagen. 

Die Hypothese, daB es sich um eineliterar ische Fiktion handelt, die 
von Balthasar offen lafit, halte ich mit P. Sherwood vom Charakter 
der Zitate her fur ausgeschlossen. Die Unmittelbarkeit und Beben- 
digkeit, die aus den Zitaten hervorquillt, klingt iiberzeugend. Die 
Mystagogia speziell betreffend kommt hinzu, dafi, obwohl der selige 
Greis darin sehr oft auftaucht, dies nicht systematisch und litera- 
risch bedacht geschieht. Es gibt Kapitel der Schrift, in denen Maximos 
auf den seligen Greis des ofteren Bezug nimmt (z.B. im Kap. 5: PG 91, 
672 D - 684 A, insgesamt I3mal), wahrend dieser in anderen gar 
nicht erwahnt wird (PG 9E i * 1 den Kap. 13-15- 692 A - 693 C und 
in den Kap. 17-23: 693 D - 701 C). In diesem Zusammenhang sei 
auch darauf hingewiesen, erstens, dafi Maximos des ofteren auch 
in erster Person redet und d.h. die eigene erganzende bzw. erlau- 
ternde Meinung hinzufugt (vgl. z.B. die Wendung <pv](xC: PG 91, 
Kap. 5: 673 A, 676 A; Kap. 6: 684 B; Kap. 23: 697 C; Kap. 24: 704 B, 
717 A), und zweitens, dafi selbst der inhaltliche Aufbau der Schrift 
an literarischer Systematik einiges zu wiinschen ubrig lafit: z.B. 
das lose inhaltliche Verhaltnis der Kap. 6 und 7 zu den beiden Teilen 
der Schrift Kap. 1-5 und Kap. 8-24; ebenfalls ais literarisch nicht 
korrekt diirfte die Tatsache bewertet werden, dafi die recht aus- 
fiihrliche Zusammenfassung der Schrift viele gewichtige inhaltliche 
Aussagen macht, die in der Schrift selbst gar nicht enthalten sind. 

Wenn es also nicht um eine literarische Fiktion geht, ist dann 
vielleicht der selige Greis Sophronios, wie P. Sherwood vermutet? 
Der Grund, der Sherwood zu dieser Annahme fiihrt, ist der christo- 
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logische Inhalt der "drei von den sieben Zitaten” der Ambigua und 
der Einflufi von Sophronios auf Maximos im Bereich der Christologie. 
Die Tatsache aber, dafi die "drei von den sieben Zitaten” der Ambigua 
(PG 91, 1044 B; 1269 D f; 1272 B) christologischen Inhalts sind, 
stellt meiner Meinung nach eine zu schmale Basis fiir die Vermutung 
von Sherwood dar. Denn diese drei Zitate sind nicht einmal repra- 
sentativ fiir die Ambigua, geschweige denn auch fur die Mystagogia. 
Was den Einflufi von Sophronios auf Maximos im Bereich der Christo¬ 
logie dann angeht, so betrifft dieser in erster Binie die damals aktuell 
gewordenen Fragen des Monenergismus und des Monotheletismus, 
wahrend die drei Zitate der Ambigua nicht in dieser Richtung liegen. 
Es ist dariiber hinaus sehr wahrscheinlich, ja sogar sicher, dafi Maximos 
schon friiher, vor seiner leider nicht datierbaren Bekanntschaft 
mit Sophronios, ais er namlich in einem Kloster in Chrysoupolis, 
am Bosporus (um 614 bis 624), und im Kloster des HI. Georgios in 
Kyzikos (624-626) lebte, mit christologischen Fragen konfrontiert 
wurde. Denn solche Fragen hatten durch den Monophysitismus und 
den Origenismus gar nicht an Bedeutung verloren und sind bekanntlich 
Anfang des 7. Jhdts., besonders unter Kaiser Herakleios und Pa- 
triarch von Konstantinopel Sergios (ab 610), neu in den Mittel- 
punkt theologischen Interesses geriickt worden. Dafi solche Fragen 
den interessantesten Stoff fiir theologische Beschaftigung und Ge- 
sprache im klósterlichen Beben jener Zeit lieferten, ist mehr ais 
wahrscheinlich. 

Demnach ist der selige Greis wohl eher unter den Mónchen die¬ 
ser Kloster zu suchen. Dafiir spricht auch die Zeit der Abfassung 
beider Schriften, der Mystagogia und der Ambigua, besonders der 
friihen Ambigua, in denen vom seligen Greis ófter gesprochen wird. 
Dieser Teil der Ambigua (PG 91, 1061-1417) wurde nach allgemein 
herrschender Meinung in den Jahren 628-630 verfafit ( łl ) - der 
andere Teil (PG 91, 1032-1060) dagegen um 634. Die Abfassung des 
betreffenden friihen Teils der Ambigua wurde durch einen Brief 
von Johannes, Bischof von Kyzikos, veranlafit, und er ist deshalb 

(ii) Ygp p. Sherwood, An annotated Date-List oj the Works of 
Maximus the Confessor, Rom 1952, S. 31-32. D. STaniłoae, MuoTayoi- 
yta TOU ayćou Ma^ptou,, iibers. v. I. Sakaeis, Athen 1973, S. 36. 
Ch. SOTEROPOTJŁOS, f H MuoraytoyŁa tou aytou MaĘipiou, Dissertation, 
Athen 1978, S. 32. H.-G. Beck, Kirche und theologische Literatur im 
byzantinischen Reich, Miinchen 1959 . S. 438: um das Jahr 630. 
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auch an ihn gerichtet worden; der Inhalt betrifft iibrigens Fragen, 
die Maximos mit Bischof Johannes diskutierte, ais er in Kyzikos 
lebte (ruspl <ov £<pt,Xo7rovou|xev 7]vtxa cruv ótXky]koic, PG 91, 

1064 B), und die sich mit dem Origenismus - nicht dem Monothe- 
letismus oder Monenergismus - befassen ( 12 ). In dieselbe Zeit (628- 
630) fallt auch die Abfassung der Mystagogia ( 13 ). Es ist kurz nach- 
dem Maximos das Kloster in Kyzikos verlassen hatte (626). Inzwischen 
befand er sich in Afrika, wo auch beide Schriften entstanden. Hier, 
in Afrika, hatte er auch Theocharistos ( 14 ) kennengelernt, dem er 
die Mystagogia widmet. Wir wissen dagegen nicht, wann er Sophronios 
kennengelernt hat. Nach den Ambigua und der Mystagogia liegt die 
Bekanntschaft mit dem seligen Greis bereits in der Yergangenheit 
d.h. lange vor dem Jahr 628. Deshalb diirfte der selige Greis 
einer seiner geistlichen Eehrer im Kloster, sei es in Chrysoupolis 
oder vom HI. Georgios in Kyzikos, sein. In Erinnerung an die Er- 
zahlungen dieses unbekannten weisen Eehrers verfafite Maximos die 
Mystagogia. Die Eektiire der Mystagogia und der Vergleich mit 
anderen Schriften des Verfassers macht jedoch deutlich, daB die 
Erinnerung umriBhaft, wie eine Bauzeichnung, fungierte, wahrend 
die Verwirklichung des Bauvorhabens und die konkrete Ausgestal- 
tung der Schrift dem grofien Meister der Spiritualitat, dem HI. 
Maximos, zu yerdanken ist. 

Uniyersitat Bonn Theodor Nikolaou 


(12) Vgl. auch P. SHERWOOD, An annotated Date-List of the Works 
of Maximus the Confessor, Rom 1952, S. 3. 

(1 3 ) Vgl. P. Sherwood, An annotated Date-List of the Works of 
Maximns the Confessor, Rom 1952, S. 32. Ch. SOTEROPOULOS, 'H Mucxa- 
ywyta xou aytou MaĘigou, Dissertation, Athen 1978, S. 87-88. 

( 14 ) Nach Ep. 44: PG, 91, 644 D (geschrieben im Winter 642) iiber- 
bringt Theocharistos den Brief an Johannes den Kammerer; Maximos 
setzt sich darin fur Theocharistos ein. Er nennt ihn seinen Herrn neben 
dem Kaiser (xóv ouv auxąS — sc. tu PocaiAet — gou Sza-óiry tov fjLeyaAorrpe- 
7cśaxaxov TXXouaxpiov xupiov @eoxapicrxov). 
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A Late Byzantine Defense 
of the Latin Church Fathers* 


Introduction 

The last century of Byzantine history was a period marked by 
destructive civil wars, social unrest, urban violence, and irreversible 
defeats at the hands of the Ottoman Turks. It was also a period of 
intellectual ferment from within, such as the hesychast controversy, 
and new currents of thought from without. Of these, the best known 
and perhaps most significant was the theological method and synthesis 
of Thomas Aąuinas, introduced to Byzantium in the 1350S and 6os by 
the translations of Demetrius Cydones and his brother Prochorus. 
The Byzantine reaction to Thomism — its total acceptance by Cydones 
and his followers, its rejection by such notable theologians as Nilus 
Cabasilas, and its later acceptance with reservations by George 
Scholarius — has been investigated, at least to some extent. ( x ) 

(*) This article is a reyised version of a paper presented at the 
Seventh Annual Byzantine Studies Conference, held at Boston Uniyersity, 
Boston, Massachusetts, on 13-15 November 1981. The autlior expresses 
her thanks to Alice-Mary Talbot, John Duffy, and George Dennis for 
their palaeographical expertise and encouragement. 

(!) See, for example, among the morę recent contributions, 
G. Podskalsky, Theologie und Philosophie in Byzanz, Munich 1977; 
ST. G. PAPADOPULOS, 'EXXr)vtxal pexacppdaeię FcogicrrwćW Ipycov. <NXoFco- 
[xtaxai xa'i dvxt^cogiCTxal ev Bu^avxito, Athens 1987; Idem, Thomas in 
Byzanz: Thomas-Rezeption und Thomas-Kritik in Byzanz zwischen 1354 
und 1453, Theologie und Philosophie, 49 (1974), 274-304; F. Kianka, 
The Apology of Demetrius Cydones: A Fourteenth-Century A utobiogra- 
phical Source, Byzantine Studies, 7 (1980), 57-71; Idem, Demetrius 
Cydones (c. 1324 - c. 1397): Intellectual and Diplomatic Relations between 
Byzantium and the West in the Fourteenth Century, Ph.D. thesis (New 
York, Fordham Uniyersity, 1981); and Idem, Demetrius Cydones and 
Thomas Aquinas, Byz, 52 (1982), 264-286. 
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Bess well known, however, is the introduction by the same 
Demetrius Cydones and what I would cali his “Batin circle” of a 
number of Batin patristic and scholastic texts into the world of 
Byzantine theological polemics. The Byzantine reaction to these 
works — Greek translations of Augustine, Pseudo-Augustine, and 
Anselm of Canterbury — remains almost entirely unexamined. 

What was the Byzantine response to the works of Augustine 
and Anselm that taught the filioąue and to Anselm’s treatise justifying 
the Batin use of unleavened bread in the Eucharist? In the decades 
preceding the Council of Florence, what was the Byzantine response 
to the demand madę by Cydones and his followers that the Batin 
church fathers be accepted on an equal footing with the great names 
of Byzantine theology such as Basil of Caesarea and Gregory of 
Nazianzus? 


Vaticanus Graecus i 8 yg 

A partial answer to these ąuestions seems to be offered by a 
short polemical work of uncertain authorship of the late fourteenth 
or early fifteenth century. This treatise was first mentioned in 1947 
by the late Dominican scholar Raymond J. Boenertz, who gave 
it the title On the Authority of the Latin Church Fathers. ( 2 ) The 
text is preserved in a single manuscript, Vaticanus graecus l 8 ję, 
fols. 50-59, written in the careful hand of Cydones’ younger disciple 
Manuel Calecas. ( 3 ) Since the brief notice of it by BoEnertz in the 
course of his editing the correspondence of Calecas, no one has yet 
examined its contents or determined whether the work should be 
counted among the polemical works of Demetrius Cydones, as Boenertz 
suggested. 

Yet the treatise does merit consideration. Even a cursory read- 
ing of the text indicates that the author was clearly pro-Batin, and 


( 2 ) R. J. Boenertz, Correspondance de Manuel Calócas ( — ST 152) 
Vatican City T950, 4-5. 

( 3 ) Codices Vaticani Graeci, Codices 1745-1962. Vol. I. Codicum 
Enarrationes, ed. P. Canart, Vatican City 1970, 45 °> no - 4 - where it is 
listed as: “Demetrii Cydonii epistula theologica de Patrum Batinorum 
auctoritate.” It is still unpublished; the complete text, together with 
a translation, is being prepared by the present writer. 
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its preservation in a manuscript belonging to Calecas points to a 
member of Cydones’ Batin circle as its author. Putting aside for 
the moment the intriguing ąuestion of whether this pro-Batin author 
was Cydones, Calecas, or some other member of their group, I will 
offer a brief summary of the treatise and then consider this new infor- 
mation in the light of late Byzantine anti-Batin polemics in generał 
and the pro-unionist position of Cydones’ Batin circle in particular. 

Summary 

The author begins by stating his indignation at the arguments 
of those who ref use to accept the authority of Batin theologians, uni- 
versally recognized as saints, in matters of theology that are in 
dispute between the Batin and Byzantine Churches. In these disput- 
ed ąuestions, many patristic witnesses must be brought in and their 
contributions treated with respect if one wishes to arrive at valid 
theological Solutions. But the writings of Batin saints such as popes 
Beo the Great (440-461) and Gregory the Great (590-604), Ambrose, 
Augustine, and Jerome are being outraged by those who delete from 
them and add to them at will. Church councils gave these men 
titles such as “universal fathers” and “universal teachers” and 
forbade anyone to contradict their teachings. But now certain 
individuals are rejecting their testimony on important theological 
issues while they pretend to honor them as saints. They are deter¬ 
mined to decide truth by nations, to give credit always to treatises 
written in Greek but to refuse to listen to a theologian who writes 
in another tongue. ( 4 ) 

The author then presents three arguments used by his opponents 
as justification for their rejection of the authority of the Batin church 
fathers in theology. The first argument proposes that the writings 
of the Batin saints brought forward in theological discussions by the 
author are not the works of the saints in ąuestion, but are the works 
of wicked men who have fraudulently used their names to deceive. 


( 4 ) Vat. gr. 1879, fol. 50, linę i-fol. 5i v , linę 26. Cf. DEMETRIUS 
Cydones, Apology I, ed. G. MercaTi, Notizie di Procoro e Demetrio 
Cidone, Manuele Caleca e Teodoro Meliteniota ed altri appunti per la 
storia della teologia e della letteratura bizantina del secolo XIV ( — ST, 56) 
Yatican City 1931, esp. p. 368, lines 61-74; P- 382, lines 13-17. 
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The author considers this argument to be the last resort of men who 
are embarrassed in the face of every argument. Is it not very un- 
reasonable for these people to try to contradict what is affirmed by 
everyone? For all of Europę affirms that the books in ąuestion 
are the works of these Eatin saints and not the works of imposters 
or forgers. Even a Greek who translated works of I v atin theology 
believed in the authenticity of what he translated. Besides, in the 
case of Augustine, for example, his teachings are found throughout 
many of his books, not in one work only. If part of a book is unclear 
or if the text is corrupted, it is possible to find the same subject 
treated morę clearly in another of his books. And if people were 
not blind and unmoved by beauty, they would say that the books 
themselves proclaim their authors. ( 5 ) 

The author then proceeds to the second argument which, in his 
opinion, is not only laughable but also demonstrates how useless these 
arguments are. Since his opponents cannot easily attribute these 
theological works to others, they admit that the books were written 
by the saints in ąuestion, but they claim that other men corrupted 
the texts. For this reason, they say that one must honor these 
Eatin saints but be on guard against their works. The men are holy, 
but the opinions in their books are evil. The blame, however, is 
transferred to the corrupters of the texts. But, our author rebuts, 
not every copy of a work can be corrupted. Some copies must 
have escaped the corruption, and these would show what harm had 
been done to the others. But if there is no copy at present which 
disagrees with the other, how can one doubt that the thoughts of 
these saints have been preserved accurately in their books? («) 

The author of our treatise spends the greatest amount of his 
time stating and refuting the third and finał argument of his oppo¬ 
nents. Certain individuals, he says, have declared that even the 
saints can err at times, and their errors can even support heresy. ( 7 ) 
Now this argument, he believes, is very benevolent, sińce it speaks 

( 5 ) Vat. gr. 1879, fol. 5i v , linę 26-fol. 52 v , linę 25. 

( 6 ) Fol. 52 v , linę 25-fol. 54, linę 27. The argument from "corrupt 
texts” has a yenerable lineage, dating at least from Justin Martyr's 
Dialogue with Trypho, in which Justin accused the Jews of tampering 
with the Old Testament text to suit their purposes. See J. Pelikan, 
The Christian Tradition. A History of the Development of Doctrine. I. 
The Emergence of the Catholic Tradition {100-600), Chicago 1971, 19. 
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up in defense of human ignorance; but it is also senseless and over- 
turns everything. For we cannot simply use the excuse of human 
naturę to justify our evil deeds. Why, then, use it to justify evil 
thoughts? Furthermore, the saints are revered not because they 
do things worthy of pardon, but because they are far from human 
failings or have only slight failings. Of course, the saints can be 
in error at times, but only on secular subjects such as geometry or 
physics, not on matters relating to the faith. If someone is in error 
on a matter of faith, someone who is one of the most revered teachers, 
should we not consider him a deadly plague and not a friend of God? 
The people who use this third argument contradict themselyes, 
sińce they are compelled to consider the saints teachers even though 
they belieye their writings are in error and in need of correction. ( 8 ) 
In conclusion, the author states his opinion that if the writings 
of the saints are called into ąuestion, then the only help one has 
left in resolying ąuestions of theology is from the Scriptures. These 
are superior to all human eyidence because thay are divine in origin. 
But the Scriptures need interpretation to be properly understood. 
If one takes away the authority of the teachers on the ground that 
they have erred, each man will have to appoint himself a teacher. 
The result will be yiolent clashes as one man argues with the next 
for his own exegesis of Scripture. Factions will be formed which 
will be at yariance with each other and will demand obedience to 
their own pronouncements. But, our author declares, he will obey 
only those whom one ought to obey and praise those who agree with 
the writings of the church fathers. Clinging to them and their 
accuracy, he will send away the others, who claim to have a new 
wisdom. The author, finally, exhorts his readers to follow his ex- 
ample and be a disciple of the true teachers. Ifisten with fondness 
to the writings of the fathers, be they Eatins or Scythians or Jews 
(cf. Col. 3:11), knowing that God spoke in divers tongues. Do not 
belieye that any of the saints erred in the faith, but that the mind 
of all the saints in respect to the essentials of the faith is one ( 9 ). 


( 7 ) Vat. gr. 1879, fol. 54, linę 27-fol. 54 v , linę 15. Cf. PhoTius, 
Mystagogy of the Holy Spirit, PG, 102, col. 356 B. 

( 8 ) Vat. gr. 1879, fol. 54 v , linę 15-fol. 57, linę 18. 

(«) Fol. 57, linę 24-fol. 58, linę 12. Cf. Demetrius CydoneS, 
Apology I, ed. MERC ATI, Notizie, 367, linę 43-368, linę 60. 
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Commentary 

The treatise just summarized is undoubtedly part of a pro- 
unionist polemic; in both tonę and content it is often reminiscent 
of the opinions and writings of Demetrius Cydones. As noted earlier, 
further investigation is needed to determine whether the work should 
be attributed to Cydones himself, as Eoenertz suggested, or to one 
of his disciples who had assimilated his master’s arguments and 
attitudes. But, although the ąuestion of authorship reąuires further 
study, the treatise remains a witness to the emotionally charged 
atmosphere in which Cydones’ translations of Batin patristic texts 
were produced and used. 

One of the cultural factors that contributed to the alienation 
and schism between the Roman and Byzantine Churches was each 
church’s basie ignorance of the language and theology of the other. 
In Cydones’ time, this ignorance allowed the Byzantines to cling to 
their old division of the human race into “Hellenes” and “barbar- 
ians”. Cydones, however, believed that his translations of Batin 
theologians helped to establish their intellectual respectability in 
Byzantium. He also believed it was necessary for the Byzantines 
to study with respect as much of Batin theology as possible. Byzan¬ 
tine ignorance of Batin theology, he thought, had led to contempt 
for the Batin Church and to a hardening of opinion on a number 
of points in dispute between the two churches. Cydones hoped that 
with the translation into Greek of major works of Batin theology 
Byzantine theological discussions with the Batins could begin on 
a new, morę enlightened basis. 

Many of the texts that Cydones chose to translate were ćon- 
Cerned with the issues in dispute between the two churches, especiałly 
the ąuestion of the procession of the Holy Spirit. But Cydones did 
not remain neutral on the points in dispute; his most active period 
of translating coincided with his personal crisis of belief. The Batin 
theologians whom he translated became for him “authorities” whose 
teachings he thought should be considered as valid as the teachings 
of the Greek church fathers. Because of his new commitment to 
Batin dogmas, Cydones’ translations functioned not only as new 
materiał for theological discussions but as components in a new 
arsenał of Batin patristic proof texts for such hotly disputed dogmas 
as the filioque. 

This treatise, then, along with the three apologies of Cydones 
and his Defense of Thomas Aąuinas, helps us understand the polemical 
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climate in which he and his folio wers were operating. His insistence 
that the teachings of the Batin church fathers be respected as those 
of the Greek fathers were was met with firm resistance among repre- 
sentatives of the Byzantine Church. The author of the treatise pre- 
served in Vaticanus graecus i 8 ję reacts to this resistance by railing 
against what he sees as yet another Byzantine attempt to defend 
their centuries-old self-sufficiency in theology. 

At the Council of Florence, less than two generations after the 
composition of this polemical work, the Byzantines had to give their 
attention and, finally, their respect to Batin theologians as authori¬ 
ties eąual to their own. But by then it was too late for them to 
argue well on Batin ground. The Byzantine delegation, for the most 
part, still had an inadeąuate knowledge of the Batin language and of 
Batin theology. On the whole, they had resisted the cali of people 
like Cydones to study the Batin approach to theology in a serious 
manner. Although he was admired for his learning, his literary 
talent, and his life of service in the imperial government, Cydones’ 
theological influence among his countrymen was undermined by his 
anti-Palamism and by his total acceptance of Roman dogmas and 
papai primacy. In the discussions and debates at the Council of 
Florence, the ąuestion of corrupt texts of the writings of the church 
fathers was again raised, this time by the Byzantine delegation. 
Bessarion, metropolitan of Trebizond, later a Roman Cardinal, 
brushed aside the Byzantine arguments as worthless, as had the 
author of our polemical treatise some forty years before him. But 
Mark Eugenicus, metropolitan of Ephesus, a major spokesman for 
the Byzantine delegation, disagreed: “The words of the western 
Fathers and Doctors, which attribute to the Son the cause of the 
Spirit, I never recognise (for they have never been translated into 
our tongue nor approved by the Oecumenical Councils) nor do I 
admit them, presuming that they are corrupt and interpolated’’ ( 10 ). 
And in the finał analysis, it was not the opinions expressed in our 
little treatise — and repeated by Bessarion — which prevailed, but 
the views about the writings of the Batin church fathers. which it 
had been written to combat and which were presented once again 
in Florence by Mark of Ephesus. 

Reston, Virginia Frances Kianka , 

( 10 ) Mark Eugenicus, Confessio fidei, in E. Petit, Documents 
relatif au concile de Florence, PO XVII, Paris 1923, Fasc. 2, 438 (300), 
trans, by J. Gile, The Council of Florence, Cambridge 1959, 226. 
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Le livre de Marc Ibn Qanbar 
sur la confession retrouve 


1. Marc Ibn Qanbar et son livre sur la confession 

Parmi les auteurs celebres de la litterature arabe chretienne, Marc 
ibn Qanbar, ou Ibn al-Qanbar, occupe une place de choix: ne dans 
l’£glise Copte, attire par la theologie et les usages de 1 ’Ćglise Melkite, 
il se depensa toute sa vie pour amener son l^glise natale a corriger ce 
que lui-meme estimait etre des abus, et c’est precisement pour cette 
raison qu’il fut pris a partie par le metropolitę Michel de Damiette; ne 
pouvant convaincre les Coptes, il devint lui-meme Melkite, et mourut 
en 1208 au monastere melkite d’Al-Qusayr, pres du Caire, dont il 
avait ete le superieur pendant les vingt dernieres annees de sa vie ( l ). 

Condamne per 1 ’^glise Copte, Marc subit la « damnatio memo- 
riae », et, pour cette raison, son nom n’apparait pas dans les ma- 
nuscrits; certaines de ses oeuvres, toutefois, circulerent dans toute 
T^gypte sous le couvert de 1’anonymat, et y exercerent une influence 
notable; cest le cas, notamment, de son commentaire du Penta- 
teuque ( 2 ). 

On sait aussi par Abu Salih que Marc ecriyit un traite intitule 
Kitab al-mu allim wa-l-tilmid (= Livre du maitre et du disciple), 
ainsi nomme parce qu’il se diyisait en huit « questions » qu’un disciple 


(!) Voir G. Graf, Ein Reformversuch innerhalb der koptischen Kirche 
im zwolften Jahrhundert, (= Collectanea Hierosolymitana, 2), Paderborn, 
1923; ou, en resume, GCAL II, 328-331. 

( a ) GCAL II, 330-331. — Nous avons aussi decouvert un lection- 
naire anonyme (que nous avons proyisoirement appele «lectionnaire de 
Scete », vu qu’il y fut utilise pendant des siecles), dont nous nous deman- 
dons s’il ne pourrait pas etre ce dalldl qu’avait compose Marc ibn Qanbar 
(cf. GCAL II, 328, 1 . 9): voir notre article Premieres Recherches sur les 
lectionnaires coptes, actuellement sous presse. 
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etait cense poser a son maitre — entendez: a son pere spirituel ( 3 ). 
Le but de cet ouvrage etait de preconiser la pratique de la confession 
auriculaire et de la communion frequentes, qui etaient alors prati- 
quement tombees en desuetude dans 1 ’^glise Copte, comme en te- 
moigne Michel de Damiette ( 4 ). Ce livre — que l’on croyait disparu — 
pourrait bien etre la source du Kitab al—i ( tirdf (— Livre de la con¬ 
fession) aussi nomme Kitab al-mii allim wa-l-tilmid (= Livre du 
maitre et du disciple) que le patriarchę Cyrille ibn Laqlaq publia 
vers 1240, avec l’aide de Al—As'ad Abu— 1 —Farag ibn al— Assal et de 
Paul de Buś (Bulus al-Buśi), pour justifier a son tour la pratique 
de la confession auriculaire et la rendre obligatoire avant la commu¬ 
nion ( 5 ). 

II sera bientót possible, esperons-nous, d’etudier les rapports 
qui relient ces deux textes ( 6 ): en dressant le catalogue des manus- 
crits du monastere de Saint-Macaire, dans le Wadi Natroun ( 7 ), nous 
avons eu la bonne fortunę de retrouver un exemplaire du «Livre 
du maitre et du disciple » de Marc ibn Qanbar, relie d’ailleurs a la 
suitę d'une copie du « Livre du maitre et du disciple » de Cyrille ibn 
Laqlaq. 

Le but du present article est simplement d’annoncer cette de- 
couverte, et de donner le contenu de la table des matieres que nous 
fournit le manuscrit; nous esperons, bien sur, publier a assez br£ve 
echeance le texte lui-meme. 


2. Le manuscrit 

Le manuscrit Saint-Macaire 287, Theol. 16, est en fait un ma¬ 
nuscrit double dont la premiere partie, qui contient l'ouvrage de 


( 3 ) The Churches and Monasteries of Egypt . . . attributed to Abu 
Salih the Armenian, ed. and transl. by B. T. EvETTS with added notes 
by J. Butler, (= Anecdota Oxoniensia, Semitic Series, 7), Oxford, 
1895 (voir p. 35S, fol. i4b du manuscrit; cf. aussi GCAL II, 328). 

(*) Cf. GCAL II, 334 - 
(®) GCAL II, 365 ss. 

( 6 ) Le livre de Cyrille ibn Laqlaq est encore inedit, mais on en pos- 
sede plusieurs manuscrits. 

( 7 ) Grace a 1 ’aimable autorisation du P. MaTTa al-Mask!n et de 
ses moines. Cf. notre inyentaire intitule Les manuscrits de Dair Abu Maqar, 
a paraitre dans les Cahiers d’Orientalisme, Gen£ve. 
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Cyrille ibn Laqlaq, est munie d’un colophon; la seconde partie, dans 
laquelle se trouve le traite de Marc ibn Qanbar, est probablement 
due au meme scribe (qui a malheureusement omis de nous laisser 
ici un colophon), et remonte en tous cas a la premiere moitie du 
XVII® siecle. 

Ea premiere partie (Kitdb al-Fliraf) se compose de 183 fołios de 
format 20,5x15 cm, surface ecrite 15,5x10 cm, contenant 15 łignes 
par page; il reste les i 4 a 188, les ff. 1-3, 41 et 187 ayant disparu; 
les ff. 183-186 ont ete restaures, les ff. i 85 v -i 86 etant d’ailleurs restes 
blancs; le f. i88 v est colle sur le recto du premier feuillet de la se¬ 
conde partie. Le colophon du f. l88 r (acephale, car il commenęait 
au f. 187*), nous apprend que: «... <ce manuscrit a ete copie d’un> 
exemplaire (ecrit) de la main de son excellence Anba Athanase, eveque 
de Madinat al-Fayum et de ses environs. Que sa priere soit avec 
nous! Amen. » 

En arabe, il reste: ^LJl * jCl\ 

• J ( 'a a. a il 

Ce manuscrit a ete copie pour maitre Karaś ) (.= Cyrus), 

fils de maitre Pierre, diacre et archonte, fils du defunt maitre Ga¬ 
briel, comme nous 1 ’apprennent deux notes des ff. u et 188. Enfin, 
le f. i8i v a ete acheve au mois de Babah 1327 A.M., ce qui datę cette 
premiere partie de Pan 1610 de notre ere. 

Ea seconde partie (le livre de Marc ibn Qanbar) constitue un 
manuscrit distinct bien que, comme nous l'avons dit, elle soit pro¬ 
bablement due au meme scribe. Elle se compose de 70 folios, aliant 
de 2 a 71: le f. r a disparu, et le f. 2 r est colle au f. i88 v de la premiere 
partie, sans que le texte en ait souffert; par contrę, le f. 11, disparu, 
a ete remplace par un feuillet blanc; le texte est mutile a la fin, un 
folio au moins ayant disparu apres le f. 71. Ees dimensions de cette 
partie du manuscrit sont, a bien peu de choses pres, les memes que 
celles de la premiere: 20x15 cm, surface ecrite 15,5x10 cm, 15 
lignes par pages. 


3. Le titre et le sommaire des huit ąuestlons 

Le texte est anonyme: seul le contenu permet de 1’identifier. 
Cette identification ne fait guśre de doute, comme on le verra par 
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le sommaire que le manuscrit nous presente (fol. 2 V ~3 V ), immediate- 
ment apres le titre, et que nous publions ci-dessous ( 8 ). 

Notre manuscrit etant assez correct, nous le. transcrivons tel 
qu’il est, et signalons en notę les modifications orthographiques que 
nous nous sommes permis de faire. Nous avons ajoute d’office les 
hamza et madda\ nous distinguons O et <A>, i et i; et nous ecri- 

vons toujours les deux points au-dessus du ta marbuta, alors que 
le manuscrit ne le fait pas. * 

La traduction se veut assez proche du texte, tout en respectant 
le genie de la langue franęaise. Nous avons indique en notę la tra¬ 
duction litterale des passages pour lesquels nous avons du nous eloi- 
gner davantage de 1 ’original. Les mots mis entre crochets ont ete 
ajoutes pour la correction de la phrase franęaise ( 9 ). 

Societe des Bollandistes Ugo Zanetti S.J. 

24 bd St-Michel, 

1040 Bruxelles 


( 8 ) Le P. Khalil Samir, qui a vu ce texte, estime aussi que l'at- 
tribution a Marc ibn Qanbar ne fait aucun doute. 

(®) Nous indiquons entre crochets le folio ou commence chacune 
des 8 questions dans le manuscrit. 

* De plus, la Redaction a estime necessaire d’ajouter les śadda 
tanwin et quelques signes vocaliques. (Notę de la Redaction). 
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J 4 .l** ^jA d^*ll 1^ .g- ^JjLvw* [ . . . ] (jCJjtu 

• ^v*l • ^jA , Jj l*w* s_)L»-j 

• 4 ^ ^ ^151 cL-jiij 1 ^-j uy? clj^ aJLJlI 

ji 4 A_JŁJS>- ( 2 ) 4j*^j 151 A-Jl 4 C-jllOi j JJujl ( y* 4 S~^~J 

AjjA *)! ( 3 ) il^lj 4 <A>^Jlłil J>-l J_«*iJ J . J >>!j jAJfi~ 

* * 

| 0 4 1^1^ 4 Aj^**Lj 

i, 

jl i) ; Sljj^ll <j aŃI J J j?~j£ <j\-*j A-Jli)l a]LJlI 

( 5 ) (j^-WaJI) ^1 djy 4 ( —-*j^l ( 4 ) ajljs^ ^^l 3 " 

4 ( 6 ) aWI c,\ (J-oIj J 4 ^tp-J.1 J-> i (Ji (StiaSJlj 

. stk^ i_£-Aj J^aJl 4 ^jqA>- ^>* 4 Aj^ 4 ^ aJU^ 

A-JaSjl Jj* ^tASJl ( 7 ) J~JI łJiuS' Aillill a!LJ.I 

4 ^tp*«il j^>ti\j JÓ*JI Óu^j 4 ^**Jll 3 y**P Jju 

4 _^J^j ( 3 ^” c? _^j"^ ^ ^c**»ll 4 fl -^3 

ol auI J-«- j u pJ » ; L>-jj J^fl 4 J ^Jl j i <_ 1 j 

. « I oJ V J 5 }! 5 0i» : l^<ajI aIjSj 4 ((ęJUjl ^UłJ 

(*) Ms «JVI 

( 2 ) Ms .ćtf 

( 3 ) Ms jU&Jj 

( 4 ) MS o!> 

( 5 ) Ms jjśuX*a}\ 

( 6 ) Ms 4JI 

( 7 ) Ms 


I 
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1 


Nous commenęons [. ..] la copie des Questions posees par un 
disciple a son maitre, et elles sont [au nombre de] huit. Dans la paix 
de Dieu. Amen. 

jere ąuestion. [fol. 4 r ] On y montre la trinite des hypostases 
de Dieu et l’unite de sa substance, et on y verifie par la raison et 
par la Bibie qu’Il est trois hypostases veritables possedant une seule 
naturę. Et on y montre 1 ’incarnation d’un de la Trinite, 1 ’union de 
sa divinite avec son humanite, sa manifestation eternelle aux anges 
et aux hommes, et l’explication de sa manifestation a Abraham et 
a Jacob sous 1 ’apparence d’un homme, avant son incarnation. 


2 e ąuestion. [fol. i8 r ] On y montre rexplication de la parole de 
Dieu dans la Doi ( 10 ): «tout pecheur a pour lot la mort» [cf. Dev. 20; 
Ps 36 (heb. 37), 20, 28, 36; etc.], ainsi que la raison de la descente 
aux enfers de la race d’Adam, les justes comme les pecheurs, avant 
la manifestation du Christ, son incarnation, sa crucifixion et sa mort, 
jusqu’a ce qu’Il ait sauve tout le monde, les justes et les pecheurs. 

y ąuestion. [fol. 24 v ] On y montre quel est le chemin pour etre 
sauve du peche apres 1 ’Ascension du Christ, comment le pain et 
le vin deviennent corps et sang du Christ, et comment le Christ meurt 
et repand son sang en tout temps pour sauver qui se confesse et se 
repent. Et explication de la parole du Seigneur dans l’evangile de 
Jean: « Dieu n’a pas envoye son Eils pour condamner le monde » 
[Jn 3,17]; et aussi de sa parole: «le Pere ne condamne personne » 
[Jn 5,22]. 


( 10 ) En arabe Tawrdh. Nous rendons systematiquement ce mot par 


Loi. 
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^1 jS'\ a>-Ij 5 \^t d«-Jj 4 *jI^11 a 3\ i.1 

^j^iJ • óbyłli A>-l fjc- ( 8 ) j^i (j-* 5 j*a*j 4 jjilSj 

. ^'jLill J^V! ^ dlii dliij 4 Sn- dAJS J 

(_£*X>-Lj jj d ; <-j» jJl J^5 jwaJ 1^4 Cd-d 4 *w4UJ! 3JLJJ 

. (( !j b j I <_J^-1 

ćr 4 J^ ói)) : JjS Oi-ri 4*ol*JI 4 SLJ.I 

«*J^ (9) <>• 'J^ 1 jl Oi-tdJ • « jA 4_Ja>JI 

. cJs ioj^*lb 4 AjCju 4 rjlkjm IjLP j^^OJ 

^P ^Jll 4t^Xli 4_i?lj\P*b/i eJs^d 1^0 (j\_o 4 xj Ul aLil 

4>*^ó ^Jp ^Ul 4>«^0 4 -^jźj 4 ( U ) Sljjtll 4t^£Ll ( 10 ) Ul jłP^I 

. (d>cil 4l) ^caUI 4>*-o jj Ij^j <dJl^" óljjlll jtj 4 ( U ) Slj^li 

4_»lj 4 3w\—«JjJl <_$ Odbili <jlo U liii aIUII 

ia>-i ji j ę j^s" *)ij *y 4 jju jji U>-V *y 

(3'^ p ^ jui U>tJl e_*d 4Jlj 4 I 4i^r *y 

A * c ^ 

. 4tP <1)1 Sd^JjJl >4*j (._, .d V 4j1 ^4^1 OJUHI 4 ^.-1*11 

( 12 ) ^*lUl iJLAS' . (jU" . JbMl JbI leli <dl wl>Jklj 

• JV*I ■ 4»»*^|l ^jA 


( H ) MS Ulji 
(•) ms 

( 10 ) Ms J>\J*\ 
( u ) Ms Łjjdl 
( 12 ) Ms iJLil! 
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4 e ąuestion. [fol. 50'] On y etablit que celni qui reęoit 1’eucharistie 
sans confession et sans [avoir accompli sa] penitence [court a] sa 
perte ( u ), tout comme celui qui neglige la pratique de la communion 
frequente ( 12 ), on en donnę un exemple, et on 1’etablit a partir du 
saint evangile. 

5 5 e ąuestion. [fol. 59 r ] On y etablit l’explication de la parole du 
Seigneur: «ceux qui adorent en verite doivent adorer en esprit et 
en verite » [Jn 4,23]. 

6 6 e ąuestion. [fol. 61 v ] On y montre l’explication de la parole 
du Seigneur que « quiconque commet le peche est esclave du peche » 
[Jn 8,34], et on y montre que quiconque peche devient esclave du 
diable et que rien ne le delivrera, sinon le Christ par le bapteme et 
la confession. 

7 7 e ąuestion. [fol. 67 v ] On y montre la superiorite de la confession 
aux pretres du Christ sur la confession aux pretres de la Iyoi et la 
superiorite du sacrifice du Christ sur les sacrifices de la hoi, et [ega- 
lement] que les sacrifices de la L/oi etaient un symbole du sacrifice 
du Christ (a Lui la gloire!). 

8 8« ąuestion. [fol. 69-] On y montre lutilite ( 13 ) qu’il y a a etre 
disciple d un maitre ( 14 ), et que personne — ni jeune, ni vieux ( 15 ) — 
ne doit se trouver sans maitre; et que personne ne peut se sauver 
sans maitre; et qu’il faut chercher attentivement le maitre qui merite 
confiance ( 16 ) avant de devenir son disciple; et qu’il ne faut plus le 
chercher apres cela. 

Et gloire a Dieu pour toujours, pour les siecles des siecles. Amen. 
Fin du sommaire des huit questions. Dans la paix du Seigneur. Amen. 

(u) L,itt. : « On y etablit la perte de qui reęoit ... ». 

( 12 ) Litt.: «... et la perte de qui se relache de la reception de 1’eu¬ 
charistie en tout temps ». 

( 13 ) Litt.: « On y montre la demonstration de 1 ’utilite. . . ». 

( 14 ) C’est-a-dire: d’un pere spirituel. 

( 15 ) Litt.: « ni petit, ni grand ». 

( 18 ) Litt.: «la yerite du maitre ». 
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A propos de la lettre du duc d'Orleans 
ć Benoit XIII et de Guy, 
fils du soi-disant roi d'Armenie, Leon V* 


Quatre bulles de Benoit XIII dont nous venons de donner les 
regestes dans le recent numero des Melanges de l’Ecole Franęaise 
de Romę ( x ) et dont nous avons fait mention — un peu superficielle- 
ment, il faut l’avouer — dans le paragraphe que nous avons consacre 
a Guy de Rusignan dans notre Genealogie des Rusignan ( 2 ), permet- 
tent de dater de plus pres la lettre du duc d’Orleans et de mieux 
cerner le fils illegitime du dernier soi-disant roi d’Armenie, Reon V. 

En premier lieu nous voulons dire un mot au sujet du prelat 
non identifie auąuel la lettre est adressee: «l’abbe de Hundance, 
aumosniers de notre sainct pere le papę ». R’abbe R. Duval-Arnould 
de la Bibliotheąue Vaticane nous a mis sur les traces de ce person- 
nage en proposant la lecture Habundance au lieu de Hundance et 
de voir dans ce monastere celui de Sainte Marie d’Abondance en 
Haute-Savoie. Res listes publiees des abbes mentionnent pour notre 
periode un abbe Jean de Fillinge, 1387 a 1397, et un abbe Gerard 
du Pas, 1404-1411; aucun des deux n’est dit aumónier papai ( 3 ). 

(*) R’occasion de cette notę nous a ete donnee par D. Bernicołas 
HaTzopueos, Une lettre de Louis I eT duc d’OrUans concernant le fils naturel 
de Lóon V de Lusignan roi d’Armenie, OCP 49 (1983) 192-196. 

i 1 ) W. H. RudT de Coełenberg, Le royaume et 1 ’ćglise de Chypre 
face au Grand Schisme (1378-1417) d’apres les Registres des Archives du 
Vatican, MEFRM, 94, 1982-2, p. 621 a 701. 

( 2 ) Idem, Les Lusignan de Chypre, genealogie compilee principalement 
selon les Registres de l'Archivio Vaticano et les manuscrits de la Biblioteca 
Vaticana, Centre de Recherche Scientifiąue, Nicosie, EPETHRIS, X, 
1979/1980, p. 83 a 320, (C, 15, p. 238/239) et EPETHRIS, XI, 1980/ 
1981. Addenda. 

( 3 ) C. H. CoTTlNEAU, Repertoire des Abbayes et Prieures, Macon, 
I 935 > E» P- 9- Dictionnaire d’histoire et de gćographie ecclesiastiques, Paris, 


Ra lettre du duc d’Orleans a Benoit XIII 

Un heureux hasard nous a permis de decouvrir dans les Registres 
la bulle de nomination du deuxieme qui nous donnę des informations 
plus precises ( 4 ). Re 25 janvier 1394 Clement VII nomme Gerardus 
ord. S. Aug. expresse professus et in presbiteratu constitutus abbe du 
monastere de Sancta Maria de Habundantia, Gebenensis dioce&is, 
monastere de chanoines reguliers de l’ordre de Saint Augustin. Ra 
bulle nous apprend en outre que Gerard n’etait pas seulement prior 
prioratus Elemosinae Gratianofiolis dicti ordinis (S. Aug.), mais ega- 
lement elemosinarius noster. Gerard reęoit le 16 juin de la meme 
annee la licence de reformer son monastere ( 5 ). Un autre document 
publie par A. de Foras nous donnę la datę de la mort de Gerard ( 6 ). 
II s’agit d’un acte notarie etabli apres sa mort survenue a Perpignan 
au commencement du mois d’octobre 1408. Gerard est dit Geraldus 
de Passu et Helemosynarius papae ; il avait suivi comme tel Benoit XIII 
au Concile que celui-ci avait convoque a Perpignan. R’acte ajoute 
en outre que Gerard est (ou etait?) chanoine de Grenoble et, toujours, 
« prieur de 1 ’eglise et helemosine de Saint Hugon alias Sainte Marie 
de Grenoble »( 7 ). Notre abbe appartenait, parait-il, a la familie du 
Pas, de Saint Paul ou d'Evian ( 8 ). Gerard fut donc aumónier de 
Clement VII et jusqu’a sa mort en 1408, de Benoit XIII. Abbe depuis 
janvier 1394 de Sainte Marie d’Abondance, c’est a lui que le duc 
d'Orleans adressa sa lettre de recommandation en faveur de Guy 
de Rusignan. 

Cette lettre est donc ulterieure a janvier 1394. Nous pouvons 
la dater de plus pres. Res Registres du Vatican contiennent deux 
documents qui le permettent. Re 20 janvier 1396 Benoit XIII 
donna a Guido, de clare me. Leone Rege Armenie une dispense 


1912, I, p. 144. Młmoires et Documents de l'Acadhnie SaUsienne XXIII 
1900 p. 205. 

( 4 ) Reg. Vat. 307 f. 9 V . 

( 5 ) Reg. Vat. 307 f. 590. 

( 6 ) Communication de A. DE Foras publiee dans Mómoires et 
Documents de VAcadómie SaUsienne, 1899, XXII, p. 151. 

( 7 ) Gerardus (Geraldus) de Passu est deja prior prioratus de Ele- 
mosina Gratianopoli, ord. S. Augustini le 9 aout 1383 (Reg. Vat. 298 
f. 114). Ce prieure est inconnu de CoTTineau, op. cit. II est dit Elemosynae 
S. Hugonis et Mariae Magdalenes dans le Cartulaire de 1 ’Eglise Cathódrale 
de Grenoble, (ed. J. Marion), Paris, 1869, p. 450 et 456. 

( 8 ) U. ChevaeiER, Rśpertoire des sources historiąues du Moyen dge 
bio-bibliographique, Paris, 1907, II, p. 3499. 
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super defectum natalium. La bulle correspondante fut delivree le 
30 juin de la meme annee ( 9 ). Kile mentionne la naissance illegitime 
de soluto et soluta de Guy qui est clericus Parisiis commorans et 
Parisius studens et lui permet, but principal de la suppliąue, de re- 
cipere et retinere qualiacumque beneficia ecclesiastica, inclus canoni- 
cats, prebendes et dignites. Puisąue la lettre du duc d’Orleans fait 
mention de deux benefices ecclesiastiąues d’un revenu de XXX livres 
accordees a Guy, mais super quae litigat, il s’en suit qu’elle fut ecrite 
apres janvier ou juin 1396, la possession d’un benefice presupposant 
la bulle papale de 1396. Le deuxieme document est datę du 12 juin 
1398 et delivre le 25 juillet suivant ( 10 ). Benoit XIII permet a Guido 
de Armenia une permutation de benefices avec le chanoine Robert 
Bailletti. Guy reęoit en echange de son canonicat dans 1 ’eglise d'Amiens 
un canonicat dans 1 ’eglise d’Autun et la perp. cappellania capellae 
de Gauchin prope parr. eccl. de Gaucour dans le diocese d’Arras, appar- 
tenants a Robert. Les resignations reciproques avaient ete faites 
devant le Cardinal de Santa Anastasia par Pierre Guerant, prior 
monasterii Celestinorum Avinionensis, procureur de Guy, et par Symon 
de Bur Bourich, chanoine de Tournai, procureur de Robert. La bulle 
nomme comme executeurs l’abbe du monastere de S. Genevieve 
de Paris, le doyen de 1 ’eglise de S. Agricole d’Avignon et Yofficialis 
Suessoniensis ( u ). Re choix de YofficiaUs de Soissons s’explique par 
le fait que Guy avait obtenu auparavant un canonicat, une prebende 
et 1 ’archidiaconat de Brie ecclesiae Suessoniensis ( 12 ) qui s’ajouterent 
au personatum de Fontaneto Paganelli dans le diocese de Bayeux. En 
juin 1398 Guy etait donc en possession de differents benefices fort 
importants qui evidemment lui rapportaient plus que les deux 
« petis » benefices de XXX livres mentionnes dans la lettre du duc 
d’Orleans. Celle-ci est donc anterieure a la concession des benefices 
mentionnes dans la bulle de 1398. Posterieure a janvier/juin 1396, 
elle doit donc etre datee soit le 23 septembre 1396 soit le 23 septembre 
1397. Ba datę de 1396 nous parait la plus probable. I/espace de temps 
entre septembre 1397 et juin 1398 pour 1’obtention de quatre benefices 


( 9 ) Reg. Aven. 300 f. 134. 

( 10 ) Reg. Aven. 304 f. 251. 

( u ) W. H. RUDT DE COLLENBERG, Le choix des exścuteurs dans 
les bulles de provision au XIV* siecle, MEFRM, 92, 1980-2, p. 393 a 440. 

( 12 ) L/archidiacone de Brie est un des quatre archidiacones du 
diocese de Soissons. 
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est un peu court. On pourrait. par contrę supposer qu’en possession 
de la bulle de 1396, Guy n'avait obtenu que deux petits benefices 
qui lui etaient en outre contestes ( 13 ), et que lui, ou son ou ses tuteurs, 
aient demande au duc d’Orleans d’intervenir en sa faveur. Peut-etre 
la concession des quatre benefices susmentionnes est la suitę favorable 
donnee a cette intervention. 

Deux autres bulles nous permettent d’affirmer que Benoit XIII 
ne nomma Guy point son jamiliaris comme le duc le demanda. II 
n’est pas mentionne comme tel en 1404 et I 4 ° 5 - ~ Guy n avait pas 
opte pour la carriere ecclesiastique, il n’avait pas pris les ordres 
majeurs, mais seulement les benefices. Le 22 juillet il reęoit du reste 
en tant que rector parr. eccl. S. Patricii de Argentis (Argence) Baio- 
censis diocesis, mais seulement in subdiaconatus ordine constitutus, 
la permission de non promovendi ad superior es ordines ( 14 ). De meme 
dans une bulle datee du 23 mars 1405, il n’y a pas mention que Guy 
soit presbiter ; comme Guido de Damenia filius clarae memoriae Leonis 
qu. regis Dameniae il supplique alors pour son clericus, jamiliaris 
et commensalis Jean de Melleray du diocese de Laon la capellania 
ad altare B. Mariae in eccl. S. Johannis in villa S. Quintini, No- 
viomensis diocesis, vacans per obitum Egidii le Ber ( 15 ). Plus tard Guy 
est atteste comme « militaire » au service de l’eveque de Soissons: 
ainsi dans un acte du roi Charles VI du 19 mars 1421 ( 16 ). II est 
egalement capitaine de la Tour d’Ambleux ( 17 ). 

Nous profitons de 1 ’occasion pour revenir sur la question de la 
datę de naissance de Guy. Nous avions opte pour une naissance 
avant le mariage de son pere a Chypre en I373/ I 374 puisqu’il etait 
ne de soluto et soluta, puisqu’il etait dit clericus en 1396 et avait des 
benefices majeurs en 1398; en foręant, il est vrai, un peu les dates 
car selon le testament de Leon V Guy n’avait pas encore atteint 
les 20 ans en 1392. II semble etre encore un jeune garęon. Reflexions 
faites, nous ne sommes plus aussi sur. Peut-etre Guy vint-il au monde 
en France, comme le croit Dulaurier; le de soluto et de soluta ne le 

( 13 ) Mais peut-etre les avait-il reęus d’une maniere ou d’une autre 
avant 1396; la bulle de 1396 servait alors egalement a les confirmer 
apres coup. 

( 14 ) Reg. Aven. 316 f. 590 v . 

( 15 ) Reg. Suppl. 96 f. 147. 

( 16 ) E. Dulaurier, RHC, Armćniens, I, p. 736. 

( 17 ) Les families d’Outre Mer de Du Cange, (ed. E. REy), Paris, 
1869, p. 160 (Source: Recueil d’dpitaphes, II, 127). 
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contredit pas, car Eeon etait alors veuf. Mais alors il ne fut que fort 
jeune en 1396. Sa naissance ne peut se placer avant 1385/1386 
car I,eon V ne ąuitta 1 ’Espagne pour la France que fin 1384. Dans 
le meilleur des cas Guy etait age en 1396 de onze ans. Fut-il deja 
clericus ou n’est-ce qu’une attribution devant permettre la concession 
de benefices ecclesiastiques, qui sont par la suitę accordes au gar- 
ęon purement comme sources de revenus? Guy ne serait alors qu’un 
autre des «garęons chanoines de bonne familie ». 

En ce qui concerne la numerotation du pere de Guy, il est le 
roi Leon V, et non pas, comme d’autres le voudraient, Leon VI. 
Ea dynastie commence avec Leon I, 1187-1219, qui se nomma ainsi 
(et non Leon II); Leon II, 1270-1289; Leon III, 1301-1307, et Leon IV, 
1320-1341. (Ee pretendu Eeon I, 1129-1140, n etait que « Seigneur » 
de la partie orientale de la Cilicie armenienne). Quant a 1 ’inscription 
du tombeau de Eeon V: « Eyon de Eizignen quint roy latin du royaume 
darmenie », nous croyons que le « quint » se refere a « Eyon » et non 
au «roy latin »( 18 ). Bień que grand raconteur de fables - qui vient 
de loin a beau mentir - Eeon ne pouvait pretendre etre le cinquieme 
roi latin, ou d’origine latine (franque), d’Armenie. Avant lui il n’y 
avait que son oncle Guy-Constantin de Eusignan, roi d’Armenie de 
I 34 2 a 1344; tous les autres rois etaient des Hethoumides ( 19 ). Met- 
tons donc une virgule entre « quint » et « roy », plutót que de traiter 
Eeon de menteur. 

A ce propos nous insistons sur le fait qu’on ne peut en aucun 
cas donner trop d’importance a la chronique de Dardel; il ne s’agit 
en effet que d’un pamphlet dietę dans son exil par Eeon pour soutenir 
sa cause de pretendu roi legitime et dheritier legitime des biens de 
son grand-pere Amaury a Chypre et pour attendrir les contempo- 
rains sur son sort - et sur sa situation pecuniaire precaire ( zo ). 

via Meropia 67 W.H. Rudt de Coelenberg 
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( 8 ) V. Eanglois, Le tresor des chartes d’Armenie ou Cartulaire de 
la Chancellerie Royale des Roupeniens, Venise 1823, p. 207 n. 1. On ne 
sait pas, du reste, quand cette inscription fut gravee. Certainement 
apres la mort de Leon. 

( 19 ) Mais si « latin » veut dire « catholique », Eeon fut alors Eeon 
premier. Son oncle Guy — Constantin ayait joint 1 ’eglise armenienne 
et ne fut que « unioniste ». 

( 20 ) Les Lusignan, op. cii., (C, 10), p. 232/236. 
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Aethiopica 

Wolf Eeseau, Ethiopians Speak. Studies in Cultural Background, 

Part IV: Muher. (— Athiopische Forschungen. Herausgegeben 

von Ernst Hammerschmidt, Band II.), Fr. Steiner Verlag 

GMBH, Wiesbaden 1981, pp. 206. 

Si tratta prima di tutto della grammatica Muher, cioe di una 
yarieta linguistica etiopica gurage, della famiglia sudarabica, appar- 
tenente al gruppo linguistico camito-semitico. E un dialetto parlato 
nel centro dell’Etiopia, a sud di Addis Abeba. 

Infatti nelle prime cinquanta pagine del volume, ,c’e una fono¬ 
logia, una morfologia e una sintassi del Muher. 

Ma si tratta pure, come negli altri volumi della serie Ethiopians 
Speak, di una raccolta di testi originali sulla cultura dei parlanti 
Muher, ottenuti facendo rispondere muherofoni a questionari e tra- 
scriyendo foneticamente le loro risposte. 

II volume viene dunque incontro agli interessi del linguista e a 
quelli dell’antropologo culturale. Quest’ultimo vi trova brani ori¬ 
ginali, trascritti nel nostro alfabeto eon alcuni segni diacritici e tra- 
dotti due volte in inglese, in yersione letterale e piu liberamente, eon 
opportune notę filologiche ed esegetiche. 

I Muher si autopresentano qui soprattutto attraverso le risposte 
di uno di loro, Kebbede Wolde Giyorgis. 

Dei testi qui trascritti foneticamente e tradotti, molti riguardano 
la pratica religiosa di questi Cristiani etiopici e sotto questo aspetto 
ci interessano particolarmente. 

Vi si parła infatti, tra l’altro, di 44 edifici di culto cristiano nella 
zona Muher e del monastero Gadam Iyasus, fondato da Abba Tagabe. 
Secondo il portavoce, i Muher vanno alla messa la domenica e le 
feste (p. 90) mentre sono severamente dissuasi dal consultare lo stre- 
gone (p. 91). 

Ee feste cristiane celebrate eon maggiore solennita sono la festa 
della croce, ricorrente verso il 15 settembre, la pasqua, che e preceduta 
dalia quaresima, il natale, eon accento particolare all’infanzia e il 
primo delhanno. I nomi piu frequenti imposti nel battesimo ai bam- 
bini sono Figlio di Maria, Pianta di S. Giorgio, Figlio di S. Gabriele, 
Figlio di S. Michele e, per le bambine, Figlia di Maria e Vestibolo di 
Maria (Asada Maryam) (pp. 132-133). 
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Anche gli altri riti di passaggio sono descritti in ąuesti brani 
Muher. II volume costituisce perció un contributo prezioso alla co- 
noscenza della lingua e della way of life dei Muher d’Etiopia. 

V. Poggi S.J. 


Arabica 

Lcs Arabes et l Occident. Contacts et echanges. Recueil collectif pre¬ 
sje par Simon Jargy (= Publications orientalistes de France - 
Faculte des Uettres de Geneve, Unitę d’arabe et d’islamologie, 
Collection Arabiyya, 4), Editions Eabor et Fides, Geneve 1982 
pp. 132. 

Sotto il tema generale dell’apporto arabo all’Occidente sono qui 
riuniti i testi di dieci conferenze pubbliche tenute nel corso delPanno 
accademico 1980-1981, presso l’Unita di arabo e di islamologia della 
Facolta di Eettere di Ginevra. 

Nella prefazione, il Rettore dell’Universita di Ginevra, Justin 
Thorens, precisa giustamente che la civilta arabo-islamica non deve 
considerarsi mero strumento di trasmissione di opere greche all’Occi- 
dente, ma contributo allo sviluppo della cultura universale (p. 9). 

Ducie Bołens delinea la figura di Raimondo Lullo, che seppe 
intuire 1’identita culturale arabo-islamica (pp. 15-27). 

Mina Buchs ricorda Ibn Nafis, medico arabo del secolo XIII° 
che, quasi tre secoli prima di Jacques Servet, scopre e descrive la 
circolazione polmonare sanguigna (pp. 29-40). 

Francesco Gabrieli tratta delPinflusso della poesia araba sulla 
Europa. « Gli Arabi di Andalusia, attingendo a una lirica protoro- 
mana, in seguito estintasi, suggerirono determinati elementi poetici 
formali alla penisola iberica e agli altri territori delle lingue roman- 
ze»(p. 44). 

Tra le varie questioni che la filosofia araba pone, Charles Ge- 
nequand preferisce occuparsi del perche essa abbia scelto determinati 
argomenti. Considera il contesto storico molto importante per capire 
quelle scelte e afferma che il cristiano Giovanni Filopono e « person- 
nage charniere dans l’histoire de la philosophie» (p. 54). Secondo 
Genequand, la filosofia araba ha goduto di maggiore indipendenza 
di quanta ne godesse la filosofia cristiana nella Cristianita medievale, 
non essendo come quella « ancilla theologiae » (p. 57). 

Simon Jargy, curatore del yolume, oltre a premettere una breve 
presentazione, ha due saggi sul dialogo islamo-cristiano contempora- 
neo e sul rapporto tra musica medievale d’Occidente e musica popo- 
lare di Oriente (pp. 65-71 e 73-78). 

C.-A. Keller rawicina mistica islamica e mistica cristiana. 
Interessante il suo parallelo tra la definizione di mistica secondo il 
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musulmano Ibn al-'Arabi e quella del bizantino Niceta Stethatos 
(p. 80). 

U musulmano Mahmud Murad studia in una serie di moderne 
biografie musulmane del Profeta 1’espressa risposta alla concezione 
che hanno di Muhammad molti orientalisti occidentali. 

Jacques Sesiano e Brigitte Vetsch si occupano rispettivamente 
della trasmissione delle conoscenze matematiche medievali e dei 
centri medievali di traduzione, definendo la funzione esercitata da 
Bagdad, dalia Spagna, specialmente da Toledo e dalia Sicilia, in par- 
ticolare da Palermo (pp. 111-124 e 125-129). 

II volumetto, specchio di utilissima iniziativa culturale, rende 
un ottimo servizio, divulgando, ad alto livello, rispetto e apprezza- 
mento per la ciyilta islamica. 

V. Poggi S.J. 


Archaeologica 

Antonio Ferrua S.I., Nuove correzioni alla silloge del Diehl « In- 
scriptiones latinae christianae veteres ». ( = Sussidi allo studio delle 
antichita cristiane pubblicati a cura del Pontificio Istituto di 
Archeologia Cristiana, vol. VII), Citta del Vaticano 1981, pp. 239 
eon 33 taw. f.t. 

Per rendersi conto esattamente del titolo, bisogna ricordare le 
yicende dell'opera del Diehl, accennate dal Ferrua nella « Premessa » 
(pp. 5-6). Ernst Diehl, filologo tedesco esimio, autore, fra l’altro, 
di un’edizione critica del commentario di Proclo Diadoco al Timeo 
di Platone (3 voll., Ueipzig 1903-06), si andó preparando gia da lunga 
data a quella che fu forsę la sua pubblicazione maggiore, dedicata 
alle iscrizioni latine cristiane antiche. Infatti, tralasciando altri suoi 
lavori in materia, basti osseryare che egli tra il 1908 e il 1913 pubblicó 
ben quattro yolumetti di epigrafia nella nota collana bonnense diretta 
da Hans Eietzmann e chiamata « Kleine Texte fur theologische und 
philologische Vorlesungen und Ubungen ». I titoli dei yolumetti del 
Diehl, compilati, secondo 1 ’indole della collana, eon metodo rigoroso 
e ricchezza di erudizione, parlano da se: Lateinische christliche In- 
schriften mit einem Anhang jiidischer Inschriften ; Altlateinische In- 
schriften ; Pompeianische Wandinschńften und Verwandtes; Inschriften 
des Vulgarlatein. 

Solo sette anni dopo la fine della prima guerra mondiale il Diehl 
comincio la pubblicazione delle Inscriptiones latinae christianae vete- 
res, che apparyero nel giro di un settennio in due yolumi, completati 
da un terzo di Indices (Berlino 1924-31). Stampando il primo yolume, 
il dotto filologo aveva manifestato il proposito di offrire una raccolta 
complessiya di 4.700 epigrafi; ma, in realta, la cifra sali a circa 5.000. 
II motivo era semplice: fin dalia pubblicazione del secondo yolume 
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(1928) egli si accorse della necessita di porre un’appendice di « Adden- 
da et corrigenda »; necessita awertita anche nel pubblicare il terzo 
volume. 

Dato il valore scientifico e la comodita pratica dell’opera, i tre 
volumi del Diehl continuano a godere tuttora di un successo łusin- 
ghiero. Dopo la seconda guerra mondiale sono stati ristampati ana- 
staticamente; di piu: nel 1957 Jacąues Moreau e Henri-Irenee Mar- 
rou vi hanno aggiunto un ąuarto volume come Supplementum, che 
presenta ben 49 pagine di « Emendationes » ai tre volumi del Diehl, 
ma cadendo a sua volta «in non pochi errori di stampa e di redazio- 
ne », come rileva il Ferrua. A ąuesto punto riteniamo preferibile far 
parlare lui direttamente. 

« Si puó giustamente dubitare, egli scrive, che le numerose per¬ 
sonę che si servono ogni giorno della silloge del Diehl tengano sempre 
nel debito conto le tre fitte serie di aggiunte e correzioni che la ri- 
guardano. Con tutto ció io non terno di presentare nelle pagine che 
seguono una ąuarta serie di emendamenti e correzioni, sia per i ser- 
vizi che esse potranno fin d’ora fornire a chi voglia tenerle presenti 
nell’uso ąuotidiano della silloge, sia per contribuire alla perfezione 
di una vera seconda edizione dell’opera del Diehl, la quale cerchi di 
aggiornarla e ridurla a ąuella totale correttezza, alla ąuale miro fin 
da principio il suo autore. Speriamo che tutti i lettori giudicheranno 
la nostra una critica costruttiva, che non cerca di demolire un’opera 
ammirabile ed utilissima, per cui tutti dobbiamo essere gratissimi 
al Diehl, ma solo di aiutare e guidare tutte ąuelle numerose persone, 
che ogni giorno debbono ricorrere alla raccolta del Diehl senza avere 
la possibilita di potere esse stesse awertire e correggere gli errori 
e le lacune, che anche in essa come in ogni opera umana sono incorsi. 
Si sa che la correttezza e 1 ’acribia totale in libri come ąuesti sono 
solo una mira a cui ogni scrittore ha il dovere di tendere e 1’ambizione 
di raggiungere, senza arrivare tuttavia all’illusione di essere pervenuto 
a ąuella perfezione che non e delle cose di ąuesto mondo » (pp. 5-6). 

In ąueste dichiarazioni franche ed oneste si possono gia intrave- 
dere i criteri e Yanimus con cui il Ferrua ha compilato il libro. Qualche 
regola metodologica e indicata espressamente: presentare non iscri- 
zioni sfuggite al Diehl o pubblicate dopo il 1924-31, ma correzioni 
delle epigrafi (e del rispettivo apparato illustrativo) raccolte nei tre 
volumi della sua silloge; nel farę tali correzioni servirsi solo delle 
opere che potevano essere accessibili al Diehl e, ąuindi, escludere, 
in linea di principio, le opere pubblicate dopo di lui, facendo tuttavia 
ąualche eccezione per alcune fonti manoscritte antiche e «le ąuestioni 
di provenienza delle epigrafi» (p. 6). 

Secondo un nostro calcolo approssimativo, le correzioni apportate 
dal Ferrua alla silloge del Diehl sono circa 1.500. Sono di varia natura 
e importanza: rettifica della lezione di singole lettere, gruppi conso- 
nantici o yocalici o misti, di parole intere che mutano il senso di 
una frase o di tutta 1’iscrizione, di cifre numeriche che sono owia- 
mente decisive per la determinazione dell’eta raggiunta da un indi- 
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viduo e dell’epoca in cui visse; indicazione piu accurata del luogo di 
provenienza delbiscrizione e del museo o «lapidario » o parete o ci- 
mitero, ecc., dov’essa eyentualmente si trova tuttora; aggiunta o 
modifica perfettiva di particolari nel descriyere il materiale scrittorio, 
il tipo delle lettere e dei segni di punteggiatura, i simboli cristiani, 
i motivi ornamentali o figuratiyi che accompagnano il testo, ecc.; 
segnalazione della bibliografia pertinente o ignorata o scelta małe. 

Fin dalie prime pagine la sicurezza del procedere in un campo 
cosi delicato dell’archeologia cristiana lascia indovinare, nel Ferrua, 
un dominio soyrano della scienza epigrafica e delle altre che vi sono 
connesse: topografia, geografia, storia ciyile e religiosa, grammatica 
latina e greca, antiąuaria in genere. Nonostante la mole relativamente 
modesta, ąuesto yolume cosi denso di dottrina ed erudizione precisa, 
fondata soprattutto sull’esame diretto dei monumenti epigrafici, ri- 
vela lo Studioso di lunga esperienza, il ąuale conta al suo attiyo pub- 
blicazioni che hanno fatto epoca, fra cui ricorderemo gli ultimi ąuattro 
tomi monumentali delle notissime Inscriptiones Christianae Urbis 
Romae, a cui diede inizio nel secolo scorso Gian Battista de Rossi. 

Rispetto all’orientalistica cristiana ąuesto yolume, come in ge¬ 
nere le iscrizioni latine dei primi otto secoli cristiani, non e estraneo 
o di trascurabile interesse. Del resto tante sue correzioni riguardano 
epigrafi cristiane in lingua greca o personaggi eyidentemente greci 
od orientali; e superfluo dilungarsi sul fatto che moltissime delle 
iscrizioni corrette s’inquadrano storicamente nell’epoca del dominio 
bizantino sulbAfrica Settentrionale, sull’Italia e su altre porzioni del 
bacino Mediterraneo. Sotto ąuesto angolo yisuale, molti dati e un 
buon numero di personaggi, che s’incontrano nel yolume, possono 
rivelarsi preziosi a chi studia le relazioni fra le due antiche « partes » 
del YImperium Romanorum. 

C. Capizzi S.J. 


Byzantina 

AA. W., Calabria bizantina. Tradizione di pieta e tradizione scrittoria 
nella Calabria greca medievale. Casa del Fibro Editrice, Reggio 
Calabria 1983, pp. 191 con 50 ill. f.t. 

Nel 1976 e nel 1978 si sono celebrati a Reggio Calabria rispetti- 
yamente il IV e il V Conyegno di studi sulla Calabria bizantina. 
In ąuesto yolume si pubblicano due relazioni e una comunicazione 
del IV Conyegno e ąuattro relazioni e una comunicazione del V Con¬ 
yegno. II sottotitolo, come si evince anche dall’introduzione di 
Domenico Coppola, riflette espressamente la tematica propria di 
ciascuno dei due Conyegni: la pieta religiosa nella Calabria bizantina 
(Conyegno del 1976), cultura letteraria e centri di scrittura nella 
Calabria greca del VI al XVI secolo (Conyegno del 1978). 
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Diciamo senza mezzi termini che la tematica del IV Convegno 
qui viene svolta soltanto dalia relazione di Agostino Pertusi. Nella 
comunicazione di Rosario Jurlaro si parła piu di archeologia e tecnica 
edilizia ed architettonica che di religione, a proposito della «cattolica» 
di Stilo; salvo pochi accenni al simbolismo delle misure espresse in 
numeri (pp. 56-57). Da relazione di Andre Guillou si riduce a poco 
o nulla: una serie di appunti prowisori, privi d’ogni apparato scien- 
tifico, mai tradotti in italiano, infiocchettati da una conclusione 
(la religiosita dei Calabresi bizantini affidata piu allo slancio senti- 
mentale che alla razionale « adesione ai dogmi») non solo storicamente 
discutibile, ma di dubbia coerenza logica coi fatti racimolati dal 
Guillou stesso (pp. 47-54). 

Di ben altra serieta scientifica e la relazione del compianto 
Bizantinista di Milano. Egli riconosce di muoversi in un campo arduo 
e ancora da dissodare: sopravvivenze pagane e pieta religiosa nella 
societa bizantina delPItalia meridionale. Ma la yastita delle sue 
ricerche e la serieta del metodo impiegato gli permettono di tracciare 
un ąuadro storico ammirevole per ricchezza di dati di prima mano, 
di osservazioni storiche e metodologiche originali, di suggerimenti 
per ricerche ulteriori. Superfluo rilevare che il Pertusi, come di solito, 
spiana la via a tali ricerche eon indieazioni bibliografiche italiane e 
straniere. E — o forsę dovrebbe essere — pure superfluo osservare 
che il Pertusi sappia muoversi eon disinvoltura in un campo simile, 
perche, oltre tutto, egli mostra di possedere la dovuta preparazione 
storico-teologica e storico-liturgica (pp. 17-46). 

Da tematica del V Convegno prevale sia sul piano della ąuantita 
che su ąuello — almeno in genere — della ąualita. E svolta in cinąue 
contributi, che, sebbene, di varia ampiezza, mostrano subito d’esser 
frutto di lunghe ricerche e di grandę responsabilita scientifica. 

Julien Beroy espone in modo sommario, ma chiaro e ben docu- 
mentato, le caratteristiche codicologiche dei manoscritti greci di 
Calabria: sistemi di rigatura dei fascicoli di pergamena; sistemi e 
stili della decorazione in miniatura, che rivelano influssi beneventani, 
arabi, costantinopolitani e campani sugli scriptoria della Calabria 

(PP- 59 - 67 )- . . . 

Carlo Maria Mazzucchi offre brevi e succose riflessioni sui pochi 
dati indiretti che disponiamo a proposito della scrittura in Calabria 
nei secoli VI-IX; egli si dimostra ben informato, critico coraggioso 
yerso certe idee comunemente recepite, e tuttavia modesto ed equi- 
librato (pp. 81-90). 

Enrica Follieri e 1 ’autrice di una relazione che richiama, per 
molti versi, quella del Pertusi. Mettendo a frutto le vaste conoscenze 
paleografiche rivelate in varie sue pubblicazioni precedenti, compone 
una indagine sistematica su un tema centrale ed ampio al tempo 
stesso: l’attivita scrittoria calabrese nei secoli X-XI. I/indagine si 
configura subito come uno studio sistematico della grandę produzione 
libraria che caratterizza la Calabria di tali due secoli; lo studio e 
condotto soprattutto attraverso i criteri di datazione, paternita, 
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determinazione del luogo di provenienza, ecc. dei codici attraverso 
le loro caratteristiche grafiche, inquadrabili nei vari tipi di minu- 
scola: antica rotonda, antica oblunga, tipo Anastasio, « bouletee », 
«Perlschrift», niliana, ad asso di picche, eon sistema abbreviativo 
italogreco, ecc. Uno dei pręgi della relazione della Follieri e la chia- 
rezza e spontaneita del linguaggio e la cura di documentare ogni 
sua asserzione ed ogni osservazione critica (pp. 103-132). 

Ugualmente magistrale ci sembra la relazione di Paul Canart 
sulle sorti degli scriptoria calabresi dalia conquista normanna alla 
fine del secolo XIV: e un limpido tentativo di sintesi storica, che egli, 
studioso insigne dei manoscritti greci della Vaticana, fonda soprat¬ 
tutto sui dati offerti da varie decine di codici calabresi (e in parte 
calabro-siculi) forniti di paternita, datazione, luogo di copia, ecc. 
U Canart e conscio che la ricerca nel suo campo e ancora in fieri, 
perció e molto cauto nel ricavare conclusioni; tuttavia tante sue 
osservazioni ed ipotesi sono suggestive, soprattutto per determinare 
la cronologia e le cause della decadenza della cultura italogreca dal- 
1’epoca angioina (o magari tardo-sveva) in poi (pp. 143-160). 

Da comunicazione di Maria Bianca Foti e la presentazione ana- 
litica e tecnica di due testimoni della scrittura « ad asso di picche », 
i mss. Mess. gr. 116 e 177 (opere di S. Giovanni Damasceno e rotolo 
pergamenaceo eon la liturgia di S. Giacomo e la liturgia di S. Marco), 
di probabile origine calabrese (pp. 161-171). 

Nonostante i suoi limiti strutturali, questo mazzo di studi, nel 
suo insieme, puó rendere ottimi servizi a chi si occupa del Meridione 
italo-bizantino. 

C. Capizzi S.J. 


Nicola Callicle, Carmi. Testo critico, introduzione, traduzione, 
commentario e lessico a cura di Roberto Romano, (=_Byzan- 
tina et Neo-hellenica Neapolitana, collana di Studi e Testi diretta 
da Antonio Garzya, vol. VIII), Bibliopolis, Napoli 1980, pp. 233- 

Nicola Callicle appartiene al gruppo di poeti bizantini che ca- 
ratterizzano l’epoca dei Comneni e che hanno come rappresentante 
maggiore, almeno sotto certi aspetti, deodoro Prodromo (1095 ca ~ 
1152 ca). A differenza di quest’ultimo, Callicle, medico di grandę 
fama presso i suoi contemporanei e a servizio della Corte imperiale, 
scrisse relativamente molto poco; per quanto finora ci risulta, egli 
non ci ha lasciato nulla in prosa, e la sua opera poetica si riduce a 
31 carmi, per un totale di circa 800 versi, tutti dodecasillabi « bizan¬ 
tini ». I dati biografici che possediamo sul conto di Callicle sono scar- 
sissimi e non ci permettono neppure di fissare eon precisione appros- 
simatiya le datę estreme della sua esistenza, svoltasi comunque tra 
gli ultimi decenni del secolo XI e la prima meta del secolo XII. 

I carmi di Callicle cominciarono ad essere pubblicati a stampa 
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a Basilea nel 1536, ąuando cinąue di essi vennero editi insieme eon 
gli epigrammi di Teodoro Prodromo, ma, coll’andar del tempo, se ne 
aggiunsero altri, finche nel 1903 furono pubblicati tutti insieme da 
E. Sternbach negli « Studi delPAccademia delle Scienze » di Cracovia 
(cfr. pp. 11 e 44). E chiaro che in ąuesta pubblicazione Roberto Ro¬ 
mano voglia offrire un’edizione critica moderna del « corpus » poetico 
di Callicle, impresa a cui si andava preparando da lungo tempo, come 
prova ąualche suo studio anteriore (cfr. pp. 17, 11. 23; 26, n. 55). 

Va subito riconosciuto che il volume si presenta eon tutte le 
ąualita di metodo e di contenuto richieste. Premessa la lista delle 
« Abbreviazioni bibliografiche di opere piu spesso citate », ci si inoltra 
in un’introduzione in cui si espongono i pochi dati biografici che 
possediamo su Callicle; la distinzione dei carmi di Callicle in « sepol- 
crali» e « dedicatori»; per.ąuali motivi si ritengono dubbi o spuri 
cinąue di tali carmi ed erronea 1 ’opinione del Fabricius e del Pitra 
secondo cui Callicle sarebbe stato anche un innografo; la lingua e la 
metrica usate da Callicle; la lista degli undici mss. greci (finora noti), 
che ci hanno tramandato i 31 carmi autentici e ąuella dei mss. che 
ci hanno tramandato i carmi dubbi e spuri; una raccolta di «testi- 
monianze antiche su Nicola Callicle », ricavate dall’epistolario di Teo- 
filatto di Bułgaria (che indirizzó 4 epistole al nostro Poeta), ó.a\Y Ales- 
siade di Anna Comnena, dal Carnefice o medico di Teodoro Prodromo 
e dal trattato Sulla prosa di Gregorio Corinzio (pp. 13-69). AlPintro- 
duzione fa seguito Tedizione critica dei « carmina genuina » e ąuella 
dei 5 « carmina dubia » e del « carmen spurium » sui dodici mesi del- 
l’anno (pp. 77-128). Ra traduzione italiana, la prima in assoluto, 
invece di esser posta a fronte del testo greco, si trova messa in seguito, 
in pagine indipendenti (pp. 133-161), come pure in pagine indipendenti 
si trova raccolto il commentario linguistico, filologico, storico, ecc. 
(pp. 163-189). II volume e giudiziosamente concluso da una tavola 
comparativa della numerazione data ai carmi di Callicle in ąuesta 
edizione e in ąuella dello Sternbach (p. 191) e da una serie di indici 
indispensabili in edizioni di ąuesto genere: dei versi iniziali di ogni 
singolo carme, della grecita (pp. 197-222), dei nomi ricorrenti nei 
carmi (pp. 223-225), degli autori antichi (226-229) e moderni (pp. 230- 
23 i). 

Non e necessario essere cultori di filologia bizantina per accor- 
gersi subito della serieta delhimpegno scientifico eon cui il Romano 
s’e dedicato a ąuesta impresa di ricerca complessa e di analisi 
fine e scabrosa insieme. I/ampiezza della sua informazione codicolo- 
gica, linguistica, storico-letteraria e storico-civile gli permette di 
muoversi eon disinvoltura in un campo notoriamente difficile e spesso 
da dissodare. 

A voler essere pignoli si potrebbe lamentare una certa fretta 
nelPelaborazione dei pochi dati biografici di Callicle nelPintroduzio- 
ne; si potrebbe esigere una maggiore attenzione alle fonti bibliche 
e liturgiche di tante immagini poetiche e di tanti stilemi riferibili 
a Dio, a Cristo e alla Yergine e usati freąuentemente da Callicle, 
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che, tutto sommato, si mostra un cristiano credente e non privo 
della comune « devotio » che animava un Bizantino delPepoca comne¬ 
na; si potrebbe criticare, yolendo, il vezzo di sciorinare citazioni di 
brani tedeschi e inglesi senza offrirne una parafrasi o una traduzione 
ąualsiasi (cfr. pp. 13, 17 e 30, n. 18), mettendo cosi nelPimbarazzo 
v i lettori ignari o in difficolta eon tali lingue. Ma sarebbe ingeneroso 

insistere su tali particolari marginali, che non intaccano il merito 
, noteyolissimo che ąuesto yolume procura al giovane Studioso napo- 

letano. 

C. Capizzi S.J. 


Paul EemerlE, The A grarian History of Byzantium from the Origins 

to the Twelfth Century. The Sources and Problems. Officina Typo- 

graphica, Uniyersity Press, Galway (Ireland) 1979, pp. xn-j-272. 

Chi ha un pó di famigliarita eon la storiografia bizantina moderna 
sa bene che la storia agraria di Bisanzio fino al 1917 fu appannaggio 
ąuasi esclusivo dei bizantinisti russi, che le dedicarono studi yigorosi 
sia sul piano istituzionale-amministrativo che sul piano sociale. Sa 
pure che, nel periodo in cui la bizantinistica russa tacąue, fu un russo 
emigrato in Jugoslayia, ma di formazione germanica, Giorgio Ostro- 
gorsky, ad occuparsi eon rara competenza di ció che gli chiamava 
«la feudalita bizantina » e «il mondo agricolo ( paysannerie) bizan¬ 
tino ». Negli anni '50 la bizantinistica russa ha ripreso la tradizione 
iniziata nel secolo scorso e, come c’era da aspettarsi, l’ha fatto eon 
gli schemi ideologici marxisti. Ma 1 ’interesse per il mondo agrario 
bizantino ha sollecitato studi e ricerche di studiosi anche non russi. 
Tra di loro s’e segnalato Paul EemereE, che un ąuarto di secolo fa 
pubblicó, prima, tre articoli che sono un bilancio delle nozioni acąui- 
site fino ad allora in materia ( Esquisse pour une histoire agraire de 
Byzance: les sources et les problemes, in Revue historiąue, 219, 1958, 
PP- 33~74 e 254-284, 220, 1958, pp. 43-94) e, poi, un ąuarto articolo 
che indagaya un problema specifico della storia agraria bizantina 
nelPepoca dei Comneni [Recherches sur le regime agraire a Byzance : 
la terre militaire a l'epoąue des Comnenes, in Cahiers de Civilisation 
Medievale, 2, 1959, pp. 265-281). 

Come si intuisce dal titolo generale dei tre primi contributi il 
Eemerle offriya — e per la prima volta, almeno in una lingua europea 
occidentale — un’esposizione sistematica delle fonti allora accessibili 
e riguardanti il mondo agrario bizantino dal sec. IV fino allo spirare 
del sec. XII., cioe a partire dalie notizie ricavabili da numerosi papiri 
greci e latini, ritroyati per lo piu in Egitto, fino alle leggi specifiche 
sparse nel Codice Teodosiano (438), nel Codice di Giustiniano (2a ed. 
534) e negli altri libri del Corpus Iuris Civilis, come pure nelle nume- 
rose Novellae, crisobolle ed altre leggi emanate dagli imperatori bi- 
zantini che precedono a varia distanza gli sconyolgimenti della IV 
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Crociata (1203-4). H ąuadro tracciato dal Lemerle permetteva di 
coordinare molte nozioni sui beni privati e demaniali, sui beni mili- 
tari concessi ai famosi «contadini-soldati», sulla tanto discussa 
« pronoia », sui beni concessi ai monasteri o ad altre istituzioni ec- 
clesiastiche, ecc. 

In ąuesto volume sono riproposti agli stuaiosi quei ąuattro con- 
tributi, ma non in una pura e semplice traduzione inglese. II Lemerle 
li ha rifusi ed aggiornati tenendo conto delle migliori pubblicazioni 
specifiche apparse nel ventennio che li separa da ąuesta nuova edi- 
zione. L’opera di revisione s’e limitata all’essenziale sia nell’uso delle 
nuove fonti (specialmente certi fascicoli degli Atti d’archivio del 
Monte Athos e delle pergamene greche dellTtalia bizantina, edite 
dal Guillou) che nell’uso della letteratura moderna, nella ąuale egli 
lamenta molta zavorra inutile. II merito dell’iniziativa e della tradu¬ 
zione spetta al prof. Gearóid Mac Niocaill delbUniyersita di Galway. 
Ci sembra che il lato migliore di tale merito consista nel fatto che egli 
abbia offerto all’ex-Direttore della Sezione bizantina dell’Ecole des 
Hautes Etudes di Parigi l’occasione di elaborare per i giovani bi- 
zantinisti un utile manuale introduttivo allo studio della storia agra- 
ria bizantina, fornito, fra 1’altro, di un ampio indice dei termini greci 
appartenenti al linguaggio tecnico giuridico, amministrativo ed eco- 
nomico. 

C. Capizzi S.J. 


Symźon le Nouveau Thćologien, Chapitres theologiques gnostiques 
et pratiques. Introduction, texte critiąue, traduction et notes de 
Jean Darrouzes. Deuxieme edition avec la collaboration de 
Louis Neyrand (= Sources chretiennes, N° 51 bis), Les Editions 
du Cerf, Paris 1980, pp. 222. 

Simeone il Nuovo Teologo e uno degli scrittori religiosi bizantini 
piu studiati in quest’ultimo secolo, benche Leone Allazio incominciasse 
a farlo conoscere in Occidente nel secolo XVII. Dopo la classica mo¬ 
nografia di K. Heuss ( Enthusiasmus und Bufigcwalt beim griechischen 
Monchtum. Eine Studie zum Symeon den Neuen Theologen, Leipzig 
1898) e dopo l’edizione della sua Vita scritta dal suo discepolo Niceta 
Stetato e data alle stampe magistralmente da I. Hausherr (cfr. 
Orientalia Christiana, 12, 1928), gli studi si sono moltiplicati; ne 
dava un’idea, gia nel 1939, Jean Gouillard nell’articolo Symeon le 
Nouveau Theologien, in DTC, XIV, coli. 2941-2959. 

Le ricerche di dettaglio su questo o quel tema della sua vita 
e del suo pensiero teologico e spirituale sono State accompagnate 
dall’edizione dei suoi scritti: lettere, «catechesi», inni, trattati di teo¬ 
logia e morale (in senso ampio), «capitoli». Tali scritti — ancora 
ben lungi dal rappresentare l’opera intera di Simone, sono stati 
accolti, come questo volume, nella collana di « Sources chretiennes» 


(cfr. i NN. 5 bis] 96, 104, 113; 122, 129; 156, 174, 196). Fin dalia 
prima lettura ci si accorge che Simeone e uno scrittore eccezionale 
nel suo genere. 

Nato nel 949 da una famiglia di signorotti della Paflagonia, 
cresciuto a Costantinopoli presso un suo zio funzionario di Stato, Si¬ 
meone senti giovanissimo il fascino della vita monastica. Appena 
quattordicenne entró nel monastero di Studio. Benche il tentativo 
fosse di corta durata, esso fu determinantę nella vita di Simeone, 
perche fra gli Studiti egli conobbe Simeone il Pio, che sarebbe stato 
il suo padre spirituale sia negli anni che avrebbe ancora trascorsi 
nel mondo sia dopo il suo ritorno, nel 977, nel monastero di Studio. 
Nel 980, Simeone, gia passato nel monastero costantinopolitano di 
I S. Mamante, venne ordinato sacerdote; poco dopo fu nominato 

egumeno di S. Mamante, dove si distinse per abilita amministratiya, 
santita di vita, energia riformatrice e profondita di dottrina spi¬ 
rituale e teologica per quasi un yentennio. Nel 1009 il patriarca 
Sergio lo fece espellere da Costantinopoli in seguito ad accuse di 
carattere dottrinale discusse durante un processo sinodale: a Simeone 
si contestava, a quanto parę, di asserire la superiorita carismatica 
1 dell’uomo spirituale rispetto a chi ha riceyuto solo il sacramento 

dell’ordine, che non conferirebbe nessuna autorita. Esiliato da Co¬ 
stantinopoli, Simeone pote stabilirsi a pocą distanza dalia Capitale, 
cioe sulla sponda asiatica del Bosforo, nella localita di Paloukiton, 
dove restó eon un gruppetto di discepoli fino alla sua morte (12 mar¬ 
żo 1022), sebbene il patriarca lo avesse gia riabilitato. 

Queste notizie, esposte breyemente dal Gouillard nella sua intro- 
duzione, sono indispensabili per comprendere anche il contenuto 
di questo volume, dove sono state raccolte tre serie di « capitoli »: 
101 teologici e pratici; 25 gnostici e teologici; 100 altri teologici e 
pratici. 

II solo tentatiyo di spiegare in qualche modo il termine « capi- 
tolo » e le specificazioni che qui 1’accompagnano porterebbe troppo 
lontano. Ci basti awertire che nel nostro caso il yocabolo « capitolo » 
(xe<póXouov) assume il significato fondamentale di «riassunto essen- 
1 ziale » o «trattazione sommaria » — il significato che sta alla base 

j di termini come « capitolato », « capitolazione », « capitolare ». E si- 

i gnificativo che, accennando a questi scritti di Simeone, il suo disce¬ 

polo Niceta Stetato ne da quasi una vera e propria definizione: « di- 
scorsi ascetici in forma sommaria (x£9aAouco8<oę) sulle virtu e sui 
vizi contrari». Infatti si tratta di riflessioni rapide ed espresse in 
poche proposizioni o pocili capoyersi, su yerita di fede, testi scrittu- 
ristici, principi di ascetica e mistica; talora si tratta pure di osserya- 
zioni psicologiche: analisi dei moti e stati d’animo determinati dal 
i' desiderio della perfezione spirituale o dagli impulsi passionali, de- 

scrizione delle tendenze spirituali piu sottili e complesse, giudizi 
, critici sul comportamento esteriore verso il padre spirituale e nell’uso 

delle pratiche ascetiche (umilta, ubbidienza, mortifieazione, silenzio 
interiore ed esteriore, penitenza.. .). 
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La lettura di ąuesti « concentrati » di ascetica e mistica, frutto 
evidente di un’esperienza esistenziale, non e sempre agevole; neppure 
aiutandosi eon la traduzione francese, yigilatissima, a cui ha posto 
mano anche un fine conoscitore del linguaggio religioso bizantino 
qual e il P. Paramelle. Per cominciare a penetrare nel significato 
di molti di ąuesti « capitoli» bisogna aver la pazienza di leggerli a 
piu riprese e ruminarli eon calma; e ció, anche se bisogna riconoscere 
col Gouillard che «lo stile di Simeone deve ben poco alla retorica 
che ha inaridito tanti suoi contemporanei; egli rimane costantemente 
semplice e chiaro, e la sua espressione e immediata, col minimo di 
ricerca d’effetto » (p. 29). In ogni caso, franca la spesa sobbarcarsi 
alla fatica di una lettura simile, nella ąuale s’impara a conoscere 
non solo una yolonta indomabile di giungere a Dio, ma anche una 
lingua greca del secolo XI che sa mantenersi nella tradizione di un 
linguaggio teologico incomparabile, capace di esprimere inagistral- 
mente le realta umane piu complesse e sfuggenti: ąuelle in cui 1'umano 
sembra talvolta confondersi col divino. Un lettore attento e per- 
severante non stentera a scoprire accostamenti e richiami a certe 
pagine famose del Ylmitazione di Crisło, delle opere di Giovanni 
Rusbrochio, di S. Ignazio di Loyola, di S. Francesco di Sales e via 
dicendo. Non e un caso fortuito che i « capitoli» di Simeone ci siano 
giunti in non meno di 48 mss. greci, raggruppabili in 5 famiglie, 
senza contare ąuelli isolati o ancora sconosciuti. 

U Gouillard informa che quest’opera, nonostante la ricchezza 
della sua tradizione manoscritta, fu edita, in sola traduzione latina, 
nel 1603 e, nell’originale greco, nel 1782; superfluo sottolineare che 
sia la traduzione latina che 1’edizione delhoriginale presentano gravi 
difetti. U merito dell’esimio bizantinista francese e dei suoi colla- 
boratori sta proprio nell’aver faticato a lungo e eon successo per 
conferire una degna veste scientifica a un’opera che, a dir poco, e non 
meno utile che ardua. 

C. Capizzi S.J. 


Symeon the new Theologian. The Practical and Theological Chapters 
and The Three Theological Discourses. Translated with an in- 
troduction by Paul McGuckin, Cistercian Publications, Kala- 
mazoo, Michagan 1982, pp. 144. 

Dans la belle collection «Cistercian Studies Series» s’insere 
comme nr. 41 le « zelateur forcene », le « pauvre plein d’amour fra- 
ternel», c’est-a-dire Symeon le Nouveau Theologien. Cette traduction 
se base pour les Traites Theologiąues sur 1 ’edition de Jean Darrouzes 
(Sources Chretiennes, nr. 122), et se fonde pour les Chapitres theo¬ 
logiąues, gnostiąues et pratiąues sur le texte critiąue du meme auteur 
{Sources Chretiennes, nr. 51). Pour obtenir une traduction vigoureuse 
en langue courante le traducteur n’hesite pas a modifier l’ordre des 
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phrases de 1 ’original. Pourtant il n’est pas sans interet de maintenir 
dans le titre p. 63 la disposition de 1’original, fidele aux etapes pra- 
tiąue, gnostiąue et theologiąue. De la meme maniere l’ordre « mor- 
ning, midday and evening prayers » (p. 103) doit rester celui de 1’o¬ 
riginal: « soir, matin et midi». Les discours theologiąues ayant com¬ 
me seul adversaire probable Etienne de Nicomedie, la traduction 
doit rester fidele a la deuxieme personne du singulier. Le passage au 
pluriel p. 110 («theologians») affaiblit 1 ’opposition que Symeon 
etablit entre Etienne et l’ancien (nullement « ancients ») d’une part 
et le plus intime Theologien avec le Fils de Dieu, de 1 ’autre. Le ‘ could 
we ’ (p. 113) doit etre un «how could you ever say ». Le paragraphe 
2.5. (p. 64) exige comme traduction de ‘ logos ’ le Verbe, et non pas 
le mot. Le passage: « So if the man who sins. .. » (p. 124) ne rend 
pas le sens de 1 ’original, a savoir qu’avant d’etre nes de Dieu les 
hommes ne redoutent nullement de s’adonner a la theologie. Cette 
edition enrichit heureusement le nombre des citations et allusions 
scripturaires. Elle corrige aussi a plusieurs endroits les references 
bibliąues des textes correspondants dans les SC. P. 40: Mt 5,14 
doit etre Mt 5,44; P. 84, Lk 6,8 doit etre Lk 16,8; P. 103, 
Mt 15,32 doit etre Mt 13,52. Lirę P. 27 Ottobon manuscript; 
P. 28 noós; P. 56. 1 . 80. n. r. hupotassómenos. Dans l’introduction 
interessante le lecteur specialise corrigera lui-meme le titre de l’ouvra- 
ge du P. I. Hausherr (P. 11, n. 2) — de meme P. 143 — et il attribuera 
1 ’article sur la collation des titres nobiliaires a Byzance a R. Guilland 
et non pas a R. Gouillard (P. 18). Ce n’est pas a « St. Marinus », mais 
a « St. Marina » que Symeon se retire (P. 23). L’auteur de 1 ’introdue- 
tion ne retient pas les reseryes formulees par Mgr. Basile Krivocheine 
(cf. SC, 96, p. 54) concernant 1 ’influence de la spiritualite de Symeon 
sur les mystiąues byzantins du 14° siecle. Le merite de cette nou- 
velle traduction est d’entrain.er le lecteur a entrer ui-meme dans 
1 l’experience vivante de Symeon le Nouveau Theologien. 

P.-H. Kolyenbach S.J. 


Coptica 

Antonella Campagnano, Antonella Maresca, Tito Orlandi, (Edi- 
zione, traduzione e commento a cura di), Quattro omelie copte. 
Vita di Giovanni Crisostomo. Encomi dei 24 vegliardi ( Ps. Proclo 
e anónimo). Encomio di Michele Arcangelo, di Eustazio di Tracia. 
(= Testi e documenti per lo studio delPAntichita, LX), Cisal- 
pino-Goliardica, 1977, pp. 189 -f- 8 tav. 

Eudoxia and the Holy Sepulchre. A Constantinian Legend in Coptic. 
Edited by Tito Orlandi, Introduction and Translation by 
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Birger A. Pearson, Historical Study by Harold A Drakę. 

(= Testi e documenti per lo studio dell’Antichita, EXVII), 

Cisalpino Goliardica, Milano 1980, pp. 191 -j- 4 tav. 

Tito Orlandi (a cura di), Omelie copte. (— Corona Patrum, 6), 

Societa Editrice internazionale, Torino 1981, pp. 320. 

Nous regroupons ici trois des nombreuses publications issues de 
la concentration de la documentation copte, soigneusement elaboree 
par le Prof. T. Orlandi et son eąuipe. De premier volume restitue 
en un texte lisible et traduit en italien face au copte ąuatre ouvrages: 
le premier, extrait de huit fragments epars, est surtout constitue 
d’une misę en scene de Jean Chrysostome en dialogue avec Chalce- 
doine personnifie, qui se fait convertir et baptiser par Chrysostome. 
Cette fiction, evidemment monophysite, ne devrait sans doute pas 
etre datee trop tardivement. P. Devos en a repere quelques comple- 
ments qui montre que le personnage de Chalkedon intervenait aussi 
dans la Vie de Jean de Eycopolis ( Analecta Bollandiana 96, 1978, 
p. 389-403). Ee premier Discours sur les 24 vieillards est attribue 
a Proclus, et le second est acephale. Ils sont edites et traduits par 
A. Maresca. Ee texte montre Proclus tres conscient de reprendre 
ta place de Chrysostome au siege de Constantinople. N’a-t-il pas 
eu une vision du trisagion apres 'le tremblement de terre de 435, et 
n’a-t-il pas organise le transfert et la rehabilitation de Jean Chrysos¬ 
tome? II n’en faut pas plus pour expliquer l’attribution. Celui qui a 
introduit le Cheroubikon dans la liturgie a bien pu voir les 24 vieillards 
de 1 ’Apocalypse egalement. E’homeliste fait voyager Proclus a la 
premiere personne avant d’atteindre le lieu de sa vision. Ees lieux 
ainsi yisites sont recuperes au profit du monophysisme egyptien. 
E’homelie acephale donnę le nom des 24 yieillards, dont A. Maresca 
a fort bien commente la portee dans son introduction. Ee dernier 
texte attribue a l’eveque Eustathe de Thrace est egalement dans 
le cycle de Jean Chrysostome, puisque l’ile de Thrace est reguliere- 
ment le lieu d’exil de Jean dans la litterature copte. E’homelie est 
editee a partir du codex d’Hamouli Pierpont Morgan 598, non sans 
les yariantes de paralleles sahidiques fragmentaires, et de la yersion 
bohairique. E’homelie projette dans le lieu d’exil de Chrysostome 
une histoire, celle d’Euphemie la veuve et d’Aristarque, qui est le 
theme d’une homelie de Theodose d’Alexandrie sur Saint-Michel. 
E’histoire est censee se passer sous Arcadius et Honorius et Eudocie, 
yraisemblablement la femme de Theodose II, par quoi l'on voit 
que 1’auteur n’est plus tres au courant au moment de choisir dans 
la periode precedant Chalcedoine les ancetres de sa propre lignee 
ecclesiastique. 

Eudoxie et le saint Sepulcre reprend et ameliore considerable- 
ment 1 ’edition d’un papyrus copte de Turin, qu’on peut assigner 
au VII ou VIII e siecle, et dont un parallele a ete retrouve a la John 
Rylands Eibrary. E’etude codicologique et la traduction anglaise 
est due a B. A. Pearson, l’edition a T. Orlandi. Ee commentaire 


historique, fort long (p. 83-179) est du a H. Drakę. E’analyse, la 
datation, et la portee de la legende nous parait manquer le but pour- 
suivi. Se basant sur les allusions a une destruction anterieure dans 
la priere de l’eveque en face du tombeau lors de ł’invention, H. Drakę 
youdrait y voir un texte posterieur a 6x4. Ceci nous parait exclus. 
Par ailleurs a la p. 160, il youdrait admettre la juridiction de « Theo- 
phile » de Cesaree jusqu’a Jerusalem avant 1 ’erection du patriarcat, 
donc avant 451. Ceci aussi est exclus. Cependant, H. Drakę a bien 
vu qu’Eudoxie, soeur presumee de Constantin, est en realite la mo¬ 
nophysite Eudocie, qui a dote de ses largesse la ville de Jerusalem, 
et qui a certainement ete monophysite au moment le plus chaud 
du refus de Chalcedoine a Jerusalem. Ea profanation par les « Juifs » 
du tombeau, dont l’Invention doit etre refaite, se justifie simple- 
ment par le fait que les chalcedoniens officiels possedent le Golgotha. 
Nous n’enumererons ici que brievement les cas ou le yeritable pa¬ 
rallele historique a echappe a 1’auteur: la vraie reference pour le 
combat de Constantin contrę les cinq rois Perses est la Passion de 
sainte Irene, la Paix constantinienne personnifiee, et le prototype 
de la « Cite du salut» est issu du meme cycle {Analecta Bollandiana 
86 1968, p. 408-4x0), ou l’on trouve aussi la deyiation des eaux 
dont H. Drakę ne cite la reference que secondairement en notę 30, 
p. 119. Cette legende et ce modę de s’exprimer correspond au milieu 
du IV e siecle. Au par. 80, le festiyal du 5 au 11 Tobe, une Paque 
pour l’Epiphanie, est des plus interessants. E’empereur, n’ayant pas 
obtenu le succes, est oblige de celebrer une 2 e Paque immediatement 
apres, c’est-a-dire yirtuellement du 6 ou 13 janvier, mais plus exacte- 
ment du 11 au 21 Tobi, dates de la maladie de sainte Sophie de Jeru¬ 
salem, en coincidence avec la seconde festiyite de Tobe, celle de la 
Dormition des coptes, liee a l’avenement des monophysites anti- 
calcedoniens a Jerusalem. Ea premiere Paque uniyerselle n’a pas 
suffi a recuperer la vraie Croix, la seconde, celle des monophysites, 
y parvient. Ee message est translucide, et certainement de peu poste¬ 
rieur a 451, lorsque « Theodore » de Jerusalem est anti-eveque, lui 
qui etait de Cesaree. . . Ajoutons enfin que les legendes de l’appa- 
rition de la Croix, celles de l’Invention de la Croix et celles de Cons¬ 
tantin peuvent etre analysees avec beaucoup plus de precision que 
ne le fait 1 ’auteur, qui cite la legende de saint Silyestre d’apres Jacques 
de Voragine, sans utiliser les yersions syriaques de l’Invention, ni 
d'ailleurs les legendes grecques qui, deja, ont oppose Constantin aux 
Perses. En outre la Eegende Euthymiaque de la recuperation du 
voile de la Vierge est attribuee en arabe a une Eudoxie qui est cer¬ 
tainement le meme personnage. Nous avons eu 1 ’occasion de parler 
de ces divers points dans les articles suiyants: L’opuscule « Sur la 
Croix » d’Alexandre de Chypre et sa version georgienne dans Bedi 
Kartlisa 37 (1979), p. 102-132; Le saint comme symbole in The Byzan- 
tine Saint, ed. S. Hackel, Chester 1981, p 128-140; Un temoin indirect 
de l’Histoire Euthymiaque dans une lecture arabe pour VAssomption 
in Parole de 1 ’Orient, VI-VII (1975-1976), p. 479-491. Cependant 
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H. Drakę a bien vu la difficulte topographique de la cene placee 
pres de 1 ’eglise de Gethsemani (p. 167), mais il lui a manąue tout 
le contexte monophysite de cette indication, cf. Les textes litteraires 
sur VAssomption avant le X e siecle, in Les Actes Apocryphes des 
Apótres, ed. F. Bovon, Geneve 1981, p. 265-285. Da legende d’Eudoxie 
merite d’etre replacee dans un contexte beaucoup plus defini entre 
451 et le debut de la tolerance sous Zenon et Anastase. 

Dans la collection Corona Patrum, T. Orlandi a choisi d’inserer 
une serie de textes caracteristiąue de 1’homelie copte dont les attri- 
butions s’echelonnent du debut du IV e siecle a la fin du VII e . Qua- 
torze discours ont ete retenus. On y trouve les noms de Pierre, 
Athanase, Theopbile, Cyrille, Dioscore, Theodose, tous patriarches 
d’Alexandrie, puis Constantin d’Assiout et Jean de Shmoun, et enfin 
les patriarches Benjamin et Jean (681-689). D’excellentes et courtes 
introductions evitent d’avaliser naivement les attributions. 

Quelques uns de ces textes sont inedits, et puises directement 
dans la bibliotheąue de Saint-Michel de Hamouli. Avec justesse, 
T. Orlandi releve que la plupart des sermons sont apocryphes. Ils 
ont le menie style et representent plutót une litterature du VII e siecle, 
nous penserions meme parfois du VI e . Par exemple, 1 ’insistance 
a reconcilier les couvents de Tabenessi en provoquant des rencontres 
entre Athanase et Pachóme, et en assignant 1 ’Isaurie comme terri- 
toire d’apostolat du premier exil d’Athanase, nous parait se justifier 
au moment ou Zenon d’Isaurie proclame 1 ’Henotikon. Une telle idee 
deviendrait tres peu actuelle a une epoque plus recente. Mais parfois 
aussi il y a deja des allusions a l’arrivee des musulmans. De toute 
maniere, ces homelies melent etonnamment le genre narratif, le 
miracle, 1 'apologue, l’exegese. Gest ce qui leur confere un cachet 
particulier dont T. Orlandi a su choisir quelques exemples excellents. 

M. van Esbroeck S.J. 


Gnostica 

Bentley Dayton (ed.), The Rediscovery of Gnosticism. Proceedings of 
the International Conference on Gnosticism at Yale, Vol. II: Se- 
thian Gnosticism. (= Studies in the History of Religions, Sup- 
plements to numen 41), J. Brill, Deiden 1981, pp. xxvi-f 
455-882. 

De present volume contient la partie finale des Communications 
faites lors de la Conference de Yale du 28 au 31 mars 1978. De premier 
tome couvrait le Valentinisme (cf. OOP 48, 1982, p. 234-236). De 
tome II regroupe dix etudes sur le gnosticisme sethien, et onze re- 
cherches sur des points varies dans l’orbite de la Gnose, le tout se 
terminant par la listę des participants et de precieux index des sour- 
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ces utilisees et des chercheurs modernes pour les deux tomes p. 831- 
882. 

Un accord generał apparait sur quelques points fondamentaux: 
Seth appartient essentiellement a 1 ’Ancien Testament et n’a rien a 
voir avec son homonyme le dieu egyptien. D’exegese de Gen. 4,25 
ou Seth est appele « une autre semence » a la place d’Abel, est a l’o- 
rigine de 1 ’Allogene et d’une generation totalement differente des 
precedentes, souche a laquelle des parfaits se rallient dans la gnose. 
Plus discutee est la question de 1 'identite propre de "Sethiens” comme 
secte, 1 ’identification des Traites de Nag Hammadi qui sont a englober 
certainement dans cette speculation, et les rapports avec les notices 
heresiologiques des Peres de 1 ’Eglise. R. Kraft en deux pages resume 
l’exegese de Philon sur Seth. M. Stone envisage la position de Seth 
dans les livres armeniens sur Adam (p. 459-472). Birger A. Pearson 
situe le personnage dans les ecrits gnostiques (p. 472-504), le tout 
suivi par la discussion de cette premiere session (p. 504-514). George 
Nickelsburg examine la litterature adamique du cóte juif et ses re- 
lations avec le personnage (p. 515-539). Carsten Colpe montre un 
parallelisme extremement suggestif entre les structures du temps 
primordial des premieres generations en plein domaine iranien, et 
les quatre generations supposees dans le systeme sethien. Des si- 
militudes sont telles qu’une existence fortuite de systemes paralleles 
sans connexion historique semble a exclure. Aux quatre periodes 
historiques (cf. aussi les ages dans Hesiode!) succedent un triple 
scheme eschatologique. D’influence de 1 ’article de H. M. Schenke en 
1974 sur le systeme sethien reste fondamental. Da discussion suit 
p. 552-562. Dans la troisieme session (p. 562-642), prend la parole 
F. Wisse sur le caractere peu defini de conventicules proprement 
sethiens. Kurt Rudolph n’ayant pu etre present n'a envoye qu’un 
bref schema sur le meme theme: «Des Sethiens: une fiction heresio- 
logique ». Da quatrieme session s’est ouverte sur une conference de 
H. M. Schenke, ici traduite en anglais, sur le Phenomene de la gnose 
sethienne. Malheureusement, le Prof. Schenke n’a egalement pas pu 
etre present a la conference. Son texte definit avec beaucoup de darte 
les onze Traites qui relevent de Seth, et les Tetrades qui y sont im- 
pliquees. U indique deja une distinction entre un sethianisme non- 
chretien, et le probleme de sa christianisation ulterieure. A. Bóhlig 
examine les Triades et la Trinite dans les mss. de Nag Hammadi, 
le tout avec une discussion (p. 588-642). 

Da cinquieme et derniere session proprement sethienne (p. 643- 
670) contient une etude de James M. Robinson sur les paralleles 
entre le prologue de Jean et les expressions paralleles dans la Pro- 
tennoia Trimorphe (XIII). II commence par un historique, les opi- 
nions sur la question etant deja fort nombreuses. On sait que l’e- 
ditrice Y. Janssens s’est opposee a la these d’une influence de l’ecrit 
gnostique pre-chretien sur Jean, comme le proposait le Berliner 
Arbeitskreis. II nous semble egalement que Jean part simplement 
de 1 ’Ancien Testament: le codex Neofiti, presentant un memrd, nom 
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d'instrument de wayyomer “et dixit”, Jean avait-il besoin d’un autre 
recours pour parler du Logos? Dans la discussion, C. Colpe suppose 
d’ailleurs un background commun pour cbaąue deyeloppement 
(p. 663). I/ecrit gnostiąue, selon R. M. Wilson, serait plutót une 
dechristianisation du prologue Johanniąue (p. 664). La discussion 
generale finale sur tous les rapports est imprimee ensuite (p. 671- 
685), non sans une postface enyoyee par H. M. Schenke apres lecture 
des compte-rendus. 

La derniere partie (p. 689-829) contient les recherches de Nils 
A. Dalii sur les traditions juives touchant 1 ’Archonte reyolte, trans- 
position gnostiąue de raphorisme yeterotestamentaire «II 11’y a de 
Dieu que YHWH », et sur Prounike, la sagesse devoyee de l’en-bas. 
Ithamar Gruenwald souligne l'orthodoxie juive contrę ceux qui ten- 
teraient de trouver trop facilement des gnostiąues parmi les rabbins 
de l'Antiquite. A. Henrichs releve 1 ’importance exceptionnelle du 
Codex Mani de Cologne: ce texte grec devra, dans les annees qui 
yiennent, bouleyerser completement 1’idee que l’on se faisait du ma- 
nicheisme a ses debuts. Ludwig Koenen, 1 ’editeur du fameux codex, 
livre d’ailleurs ensuite les bonnes pages du commentaire de la deu- 
xieme partie du codex. La continuite avec 1 ’ElchasaIsme des baptistes 
que Mani critiąue est un fait patent. Le melange des genres litteraires 
dans l’« autobiographie » de Mani est extraordinaire. II est evident 
qu’on touche la une phase jusqu’ici non deterree, de l’activite reli- 
gieuse du III e siecle. Le bapteme elchasaite est refuse par Mani parce 
que la distinction entre eaux pures et eaux souillees n’est materielle- 
ment pas possible: c'est donc la Gnose qui doit se substituer au bap¬ 
teme. K. Koschorke analyse les implications sociologiąues du Traitó 
XI ou Interpretation de la Connaissance. M. Marcovich soumet a 
une minutieuse analyse philologiąue le tres beau psaume Naasene 
conserye par Hippolyte (Haer. 5,10.2), en mettant en eyidence son 
caractere non-valentinien. L. Painchaud offre ses premieres recherches 
sur 1 ’appartenance du Deuxieme traite du grand Seth au genre lit¬ 
teraire des traites sur l’ame. John F. Sieber tente de definir l’eon 
Barbeló dans le Zostrianos, un des Traites les plus complexes de la 
collection. P. 790, il nous semble que la juste etymologie de Barbeló 
(b’rb'lw) reflete exactement la Tetractys pythagoricienne: «a lui 
(androgyne) les quatre ». Cette lecture etait deja celle de B. Barć. 
Morthon Smith dresse un catalogue de ce que les anciens conside- 
raient comme un « gnostiąue ». Gedaliahu Stroumsa detecte la valeur 
de «'akher» comme adjectif pour caracteriser le rabbin tannaite 
Elisha ben Abuya. Le personnage est gnostiąue parce que « autre » 
comme l'« autre » semence d’Eve, Seth, ou comme celui qui appar- 
tient a 1 ’autre generation des parfaits de l’au-dela. Enfin Michael 
A. Williams obserye la parente entre certains attributs de stabilite 
dans le traite Allogenes, et la conception de l’un supreme chez Plotin. 

II n’est pas possible dans le cadre d’un compte-rendu d’analyser 
plus en detail les tres nombreux apports de tant de chercheurs a l’in- 
telligence des textes de Nag Hammadi. II est en tout cas consolant 


de voir ces textes, au premier abord enigmatiąues, retrouver peu k 
peu leur place comme chainon manąuant dans les siecles sur lesąuels, 
jusqu’a present, il restait trop peu d’informations. On peut esperer 
decloisonner ainsi des zones de cultures autrefois reputees esoteriąues. 

M. van Esbroeck S.J. 


Louis Painchaud, Le deuxibme Traite du grand Seth (NH VII, 2). 

Texte etabli et presente. (= Bibliotheąue copte de Nag Ham¬ 
madi, Section « Textes » 6), Les presses de TUniyersite Laval, 

Quebec, Canada, 1982, pp. xiv-j-r64. 

Du point de vue strictement ecdotiąue, le Traite VII,2 de Nag 
Hammadi est particulierement lisible. II n’y a donc guere de difference 
par rapport aux lectures anterieures de Krause, Bethge et Gibbons. 
La difficulte du Deuxieme Traite du grand Seth reside dans la naturę 
de son genre litteraire, dans sa langue un peu etrange, dans sa cu- 
rieuse syntaxe et dans son titre meme. Sur tous ces points, L. Pain¬ 
chaud prend clairement position. Le titre libelle en grec ne doit pas 
exclure le traite du cycle sethien, comme le pensait H. Schenke: 
simplement, le genre litteraire de l’ecrit tout entier est celui d un 
Traite sur lamę. Dans ce cadre, il n’y a pas lieu de reyenir sur les 
aspects theogoniąue ou cosmogoniąue des sethiens, ni au fait que 
le Christ soit en fait Seth lui-meme selon l’evangile des Egyptiens. 
A la lecture du Traite, nous nous demandons meme si l’enigmatique 
« deuxieme » traite n'est pas l’avalisation du Nouyeau Testament en 
regard de 1'interpretation sethienne de 1 ’Ancien Testament. En effet, 
a tous les moments, les epitres de saint Paul et l’evangile de Jean, 
parfois celui de Marc, affleure dans un contre-point yiolemment 
polemiąue. L.P. a fort bien degage 1’alternance construite par l’au- 
teur entre le Sauyeur dans son aspect terrestre, alors base sur l’e- 
yangile, et dans son aspect primordial, alors rattache au Pere. 

Absolument central dans l’expose est le docetisme radical de 
la crucifhdon, a tel point qu’on se demande si on ne se trouve pas 
devant les ecrits de Basilide mentionnes par Irenee. Chaąue fois 
ąue 1 ’auteur use du Nouyeau Testament, c’est pour en prendre le 
contre-pied le plus flagranti le bapteme de 1’eglise adyerse 1’est dans 
une eau impure, celui des vrais sauves l’est par connaturalite avec le 
Sauyeur. Deux fois, le style change assez pour que L.P. postule l’u- 
tilisation d’un ecrit anterieur. Ainsi, dans le recit de la crucifhdon, 
le changement de style semble denoter un texte deja cite tel quel, 
et ce texte perdu se base sur l’evangile de Marc qu’il denature pour 
montrer que toute souffrance dans la Passion n’a ete qu’une appa- 
rence, ponctuee du rire du Sauyeur. L’autre texte anterieur est une 
sorte de litanie contrę les anciens prophetes depuis Adam jusąue 
Jean-Baptiste; tous sont disąualifies comme esclaves de 1 ’Hebdomade 
et fauteurs de peches impardonnables pour la purete du Sauyeur. Le 



45 § 


459 


Recensiones 

message salvifique est ainsi completement deracine de 1’histoire qui 
le precede. L’accent est egalement mis sur 1’absence de hierarchie 
de la vraie communaute des sauves, contrairement a celle qui est 
encore assujettie a une loi mauvaise, continuation de celle de l’Ar- 
chonte de l’ici-bas. 

Quelle que soit la datę de ce traite, il utilise donc probablement 
une source docete anterieure. Ses ennemis peuvent d’ailleurs etre 
aussi bien les ebionites, qui donnaient une si grandę importance a 
la lignee des patriarches, que l’Eglise elle-meme, dont le groupe se- 
thien refuse 1’organisation et la legitimite. On ne peut manquer d’etre 
impressionne a la lecture d’une rigueur de demonstration qui ne gardę 
du christianisme que sa valeur salvifique absolue pour les vrais croyants 
de la secte. Meme dans le Bapteme des eaux indicibles qui marque 
l’unite des sauves avec le Sauveur, on se demande s’il n’3^ a pas des 
attaches avec l’Elchasaisme a ses debuts. Ba presentation de la souf- 
france apparente a de toute maniere ete appelee a une fortunę du- 
rable dans les arguments de kisłam contrę le Christianisme. 

M. van Esbroeck S.J. 


Historia Religionum 

Jean-Pierre Mahe;, Hermes en Haute-Egypte. T. 2: Le fragment du 
Discours Parfait et les Definitions hermetiąues armeniennes (NH 
VI, 8.8^). (— Bibliotheque copte de Nag Hammadi, section 
«textes», 7), Les Presses de l’Universite Laval, Quebec, Canada, 
1982, pp. ł+565- 

Le deuxieme tome d’Hermes en Haute-Egypte — un modele 
d’ingeniosite scientifique et de darte didactique — interessera parti- 
culierement les Armenisants, car il deborde les seules sources egyptien- 
nes et coptes ou 1’habituel cadre greco-romain pour s’etendre jusqu’en 
Armenie et meme en Georgie (p. 354, n. 263). Comment ces docu- 
ments de la religion philosophique de Trismegiste ont parcouru le 
chemin des bords du Haut-Nil jusqu’aux montagnes du Caucase, 
demeure difficile a preciser; inutilisables sont les «sejours egyptiens » 
de Moses Khorenac’i (III,62s) et d’Ełiśe (cf. p. 341, n. 229). Mais 
1’auteur montre que la traduction en armenien des Definitions d’Her- 
mes a Asclepios s’imposait tout naturellement etant donnę son utilite 
dans la polemique anti-mazdeenne, demeurant du cinquieme au 
septieme siecle, une des preoccupations essentielles de 1'eglise arme- 
nienne. 

Sans pretendre qu’Eznik Kolbach, qui compose vers 445-448, 
ait utilise directement des sources hermetiques, 1’auteur prouve tout 
1’interet que representait pour ce docteur armenien la theorie grecque 
des quatre elements pour confondre les mages et leurs mythes. Malgre 
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la datę controversee de sa redaction finale (peu apres 465 ou plutót 
vers 630), le rapprochement avec le deuxieme chapitre de la chronique 
Sur Vardan et la guerre des Armeniens d’Ełiśe Vardapet permet d i- 
dentifier un fragment armenien d’Hermes Trismegiste, extrait pro¬ 
bablement des Definitions, et confirme 1 utilite des theses herme- 
tiques pour la refutation du mazdeisme. Le « philosophe du dehors », 
dont fait mention Grigor Narekac’i (roerne siecle) dans son «Dis¬ 
cours 55,3 — (a preferer « Priere » 55>3)> n es t alors pas Platon (Sources 
Chretiennes 78, p. 300), mais Hermes. Les lettres de Grigor Magistros 
(neme siecle) contiennent elles aussi des fragments qui rendent in- 
teressants des rapprochements possibles. II en est de meme du flo- 
rilege intitule Temoignage des philosophes exterieurs sur la dimnite, 
et de 1’opuscule armenien Traite sur la naturę, attribue au medecin 
syrien Iśox (i2eme siecle). 

Le texte critique des Definitions, conservees seulement en arme¬ 
nien differe grandement de l’edition qu’en 1956 H. Manandyan fai- 
sait paraitre en se basant principalement sur le manuscrit 1500 du 
Matenadaran. Une confrontation minutieuse des Definitions arme¬ 
niennes avec des fragments hermetiques grecs ayait convaincu 1 au- 
teur d’etablir un apparat critique tout a fait different et de refaire 
en consequence le texte. La magistrale traduction corrige maintes 
fois celle de G. M. de Durand (RHR. 190, 1976, 55 ~ 7 A- Cette notice 
bibliographique en se limitant aux documents armeniens ne peut 
que rendre compte d’une maniere tres partielle du progres dans 
1 ’intelligence des textes hermetiques que la somme dorenavant in- 
dispensable de M. Jean-Pierre Mahe a accompli. 

P.-H. Kolyenbach S.J. 


Mircea Eliade, A History of Religious Ideas. 2. From Gautama 
Buddha to the Triumph of Christianity. Translated from the 
French by Willard R. Trask, The University of Chicago Press, 
Chicago and London 1982, pp. 566- 

E il secondo volume della traduzione inglese di M. Eliade, 
Histoire des croyances et des idees religieuses, Paris 1978- E una storia 
delle religioni di impianto diverso dal Traite d'histoire des religions , 
Paris 1953, dello stesso A., benche molte intuizioni e prospettive di 
quell’opera si ritrovino in questa. Mentre allora Eliade procedeva 
per temi e moduli, attraverso una morfologia del sacro, qui invece, 
egli segue categorie spaziotemporali e tratta delle idee religiose a se- 
conda delle regioni e della cronologia. _ . . 

Oltre la Cina (pp. 3-43) e 1’India (pp. 44"24 6 ) anche ii Vicino 
Oriente (pp. 247-416) entra negli orizzonti di questo yolume. Eliade 
ne considera il periodo immediatamente precristiano e cristiano, prima 
delPawento dell lslam. Dell Ebraismo, egli studia 1 escatologia svi- 
luppatasi nel VI 0 s. a.C., al tempo della deportazione babilonese. 
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Vengono poi, il sincretismo ellenistico e le religioni dei misteri, la 
nuova sintesi religiosa iranica e il mitraismo (pp. 247-329). 

3VA. giunge cosi a Cristo, alla nascita del Cristianesimo e allo 
studio delle sue idee religiose primordiali: buona noyella, regno di 
Dio, Chiesa, parusia (pp. 330-361). 

Eliade considera ąuindi 1 ’azione e la reazione del Cristianesimo 
sili contesto religioso delhepoca, cioe il rapporto del Cristianesimo eon 
1’Bbraismo, eon il paganesimo e eon la gnosi (pp. 362-395). 

Infine il volume si chiude eon un capitolo sulla emancipazione 
vittoriosa del Cristianesimo dall’uno e dagli altri (pp. 396-416). 

II libro e pregevole per la competenza dell’A., che vi raccoglie 
i frutti di una pluridecennale carriera di studioso, e per la sua mira- 
bile capacita di cogliere somiglianze e divergenze a livello di solida 
fenomenologia religiosa. 

Correda la trattazione, sempre leggibile e perspicua, la seconda 
parte del volume, di 140 pagine, dal titolo, Present Position of Studies: 
Problems and Progress. Critical Bibliography (pp. 417-556). In ąuesta 
seconda parte, suddivisa in paragraf, numerati eon gli stessi numeri 
dei paragraf della trattazione, si trovano valutazioni critiche e indi- 
cazioni bibliografiche aggiornate al tempo dell’edizione originale 
francese (1978). Alla fine c’e un indice analitico (pp. 557-565). Questo 
corredo critico e bibliografico e molto utile. II constatare, per esem- 
pio, che sul rapporto fra ortodossia ed eterodossia, nel Cristianesimo 
dei primi secoli, Eliade citi, in tale seconda parte, la tesi del Bauer, 
opponendovi ąuella del Turner, rinviando all’egregia sintesi di Simon 
e Benoit, dimostra che storia del Cristianesimo e storia delle religioni 
giungono in merito alla stessa conclusione. B segno che la storia del 
Cristianesimo o, come altri preferisce, ecclesiastica, non deve temere 
i risultati della storia delle religioni, ma anzi li deve riconoscere e 
rispettare. 1 ,’homo christianus, checche ne dicano certi fautori della 
secolarizzazione, suppone infatti Yhomo religiosus , aspetto inconfon- 
dibile delPuomo come tale. 

Quest’edizione contribuira dunąue a diffondere, in buon inglese 
e fedelmente, un utile manuale. 

V. Poggi S.J. 


Historica 

AA.W., San Cesario di Lecce. Storia, arie, architettura. (= Documen- 
tari. Buoghi Documenti e Artisti di Puglia, 7), Congedo Editore, 
Galatina (Becce) 1981, pp. xxiv-277, figg. 405. 

San Cesario e un centro situato a pochi km. da Becce. Ha una 
storia che forsę risale all'epoca romana, se bisogna prestar fede a 
certe tradizioni locali da verificare. B certo che San Cesario compare 
come toponimo in un documento del 1180: segno che il centro di 
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San Cesario esisteva gia da tempo. AlPepoca di Carlo I d’Angió 
San Cesario doveva essere un feudo molto esteso, se venne conferito 
a piu feudatari. Fra ąuesti emerge a lungo la famiglia dei Guarino. 
Nel corso dei tempi la popolazione aumenta, ma di poco: nel 1561 
e tassata per 307 fuochi, nel 1595 e 1648 e tassata per 382 fuochi; 
nel 1669 scende a 315 fuochi; verso la fine del sec. XVIII un docu¬ 
mento ecclesiastico registra 367 anime; segno di un forte cało demo- 
grafico; oggi San Cesario conta circa 7.000 abitanti. 

Benche minuscolo, ąuesto centro pugliese, come tanti altri si- 
mili dellTtalia meridionale, possiede, per dirla col Sindaco Buigi 
Bezzi (p. vn), « yalori storici e culturali» da far inyidia a tanti centri 
piu vasti e popolosi, ma nati ieri. II centro storico di S. Cesario con- 
serva chiese, case priyate e palazzi (specialmente il Palazzo Ducale), 
che attestano una tradizione edilizia sacra e profana molto dignitosa, 
scandita talora da opere architettoniche, seultoree e pittoriche di 
yalore assai noteyole. Superfluo dire che tale tradizione d’arte suppo- 
ne atteggiamenti religiosi e culturali precisi e condizioni economiche 
fiorenti. Ne sono una testimonianza, ad esempio, la chiesa di S. Gio- 
vanni Evangelista per la fine del secolo XIV, la chiesa di S. Elia per 
il XVI, la Chiesa Matrice per il XIX, ąuando fu radicalmente rinno- 
vata. Un discorso a parte sollecita il Palazzo Ducale, cominciato a 
costruire verso il 1623 e ornato di un monumentale protiro a colonne 
abbinate, di balconi eon mensole e ringhiere di pietra scolpita, di 
nicchie eon statuę che animano 1’immensa superficie della facciata: 
e un esempio insigne del » barocco salentino », che si giovó, come e 
notorio, di un tufo resistente, ma di facile lavorazione. Ma, oltre che 
di statuę e di stucchi, ąuesti edifici, particolarmente le chiese, sono 
ornati di affreschi, di tavole ad olio, di yetrate, ecc., che non possono 
essere trascurati dagli storici delParte pugliese, cosi come non possono 
essere trascurati certi prodotti di oreficeria sacra: reliąuiari, soprat- 
tutto. Per chi si interessa del bizantinismo nellTtalia meridionale 
riveste particolare interesse la chiesa di S. Giovanni Evangelista, 
dove sono stati rimessi in luce e restaurati ampi frammenti di affreschi 
bizanteggianti del sec. XIV, eon iscrizioni greche, di cui Gaetano 
Passarelli offre una prima decifrazione. Tutto fa pensare che tale 
chiesa fosse di rito bizantino. 

Alla catalogazione e alle ricerche storico-stilistiche dei monumenti 
si aggiungono, per merito di Francesco De Buca, Michela Pastore e 
Regina Poso raccolte di notizie cronologiche, araldiche ed archiyisti- 
che, le ąuali non solo forniscono notizie di prima mano su San Cesa¬ 
rio, ma inyogliano a ricerche ulteriori, per cui spianano la strada. 

Questo volume dunąue vale, sia pure entro i limiti della storia 
locale, come fonte di informazione e come strumento di consultazione. 

C. Capizzi S.J. 
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Michel Balard, Genes et 1 ’Outre-Mer, //: Acłes de Kilia du notaire 
Antonio di Ponzo, 1360. (= Bcole des Hautes Btudes en Sciences 
Sociales, Documents et Recherches sur 1 ’economie des Pays 
byzantins, islamiąues et slaves et leurs relations commerciales 
au Moyen Age, sous la direction de Andre Guillou, XIII), 
Mouton Bditeur - l^ditions de 1 ’lScole des Hautes fitudes en 
Sciences Sociales, Paris-Ba Haye-New York 1980, pp. 209. 

Oltre sette anni fa avemmo il piacere di presentare ai lettori 
della nostra Rivista un volume del prof. Balard, che era precisamente 
il primo della collana da lui posta sotto il titolo di Genes et l’Outre-Mer 
(cfr. OCP, 41, 1975, pp. 5 0 3 - 5 ° 4 )- In quel volume si trattava degli 
atti rogati nella colonia genovese di Caffa negli anni 1289-90 dal 
notaio Bamberto di Sambuceto; in ąuesto si tratta invece degli atti 
stilati a Kilia (sulla foce del Danubio) da un altro notaio genovese, 
Antonio di Ponzo, tra l’ii agosto e il 30 ottobre 1360 (NN. 12-123), 
ai quali si son fatti precedere 11 atti rogati dalio stesso notaio durante 
il suo yiaggio da Genova verso Kilia: due a Napoli, datati il 16 aprile 
1360 (NN. 1-2), e nove a Pera o Galata, datati nei giorni 11-18 giugno 
1360 (NN. 3-11). 

Impressiona subito la differenza quantitativa tra gli atti regi- 
strati o riprodotti in extenso nel primo volume e quelli riprodotti in 
questo: oltre 903 contro 123 appena. Ma tale svantaggio quantitativo 
si spiega col fatto che, prima di tutto, un gran numero di atti del 
di Ponzo sono stati editi dal prof. G. Pistarino ( Notai genovesi in 
Oltremare. Atti rogati a Chilia da Antonio di Ponzo [1360-1361], Ge- 
nova 1971) e, in secondo luogo, questi altri 123 pezzi sono frutto di 
una scoperta, sperabilmente non unica, fatta dal prof. Balard dopo 
una ricerca a tappeto, in una busta della seconda serie del fondo dei 
Notai ignoti dell’Archivio di Stato di Genova. In tale fondo furono 
raccolti, piuttosto alla rinfusa, i resti dei registri di minutę notarili 
salvati dall’incendio che deyasto gli Archivi di Genova nel 1684. 
Partendo dal suggerimento offerto da uno degli atti editi dal prof. 
Pistarino, che attestava la presenza del notaio di Ponzo a Kilia il 
25 ottobre 1360 (mentre il primo atto riprodotto dal prof. Pistarino 
datava del 27 novembre dello stesso anno), al prof. Balard s’e affac- 
ciata 1 ’ipotesi dell’esistenza di atti rogati dal nostro notaio a Kilia 
nel periodo anteriore a quest’ultima data. Ba lunga e faticosa ricerca 
e stata coronata dal successo — probabilmente non definitivo, ripe- 
tiamo — che si e concretato nella pubblicazione di questo volume. 

I suoi 123 atti sono stati conservati in un registro del di Ponzo inserito 
nella Busta XVIII della serie suaccennata, mentre un foglio di esso 
era andato a finire, isolato, nella Busta B della terza serie del fondo 
Notai ignoti. II registro del di Ponzo conteneva in ordine cronologico 
tutti gli atti rogati da lui a Napoli, a Pera e a Kilia dal 16 aprile al 
30 ottobre 1360. Dai fogli mancanti il Balard calcola che il registro 
ci e giunto priyo di una sessantina di pezzi. 


Ma questo mazzo di 123 atti, stesi per lo piu in forma definitiva, 
sono di noteyole importanza storica, anche se talora sono irti di errori 
ortografici, grammaticali, e di aggiunte e cancellature, che attestano 
non solo il modo di layorare del di Ponzo, ma anche la sua scarsa 
cultura e preparazione tecnica (cfr. lo studio dettagliato del Balard 
nelle pp. 13-18). Grazie alla yarieta del loro contenuto giuridico e alla 
concretezza tipicamente notarile nel riferire nomi di uomini, luoghi 
e cose, gli atti del di Ponzo ci fanno rivivere la vita intensa di un 
quartiere genoyese in un centro commerciale leyantino del tardo 
secolo XIV e ci lascia intuire situazioni politiche, economiche e sociali 
di buona parte del Bevante e del Mediterraneo. 

Ba parte del leone tocca agli atti di prestito a favore dei proprie- 
tari di navi o dei loro noleggiatori che si accingeyano a un yiaggio 
commerciale: otteneyano un credito in moneta d’argento (i « sommi » 
genoyesi in corso a Kilia) e s’impegnavano a saldarlo per lo piu in 
iperperi aurei in corso nella colonia genoyese di Pera o Galata, dieci 
o quindici giorni dopo 1’attracco della nave nel porto di tale colonia; 
si tratta di ben 57 atti su 123 (cfr. NN. 1, 2, 12, 16, 19, 22, 23, 24, 
27, 29 31 35, 36, 38, 39, 48, ecc.). Seguono a distanza gli atti di pro- 
cura: 19 su 123 (cfr. NN. 4, 5, 7, 9, 20, 26, 32, 33, 40, 51, 52, 63, 88, 
ecc.). Meno numerosi si presentano i rimborsi e i rilasci di quietanza 
(NN. 3, 28, 47, 53, 57, 61, 65, 66, 69, 72, 77, 79, 95); i contratti di 
locazione e noleggio (NN. 11, 13, 30, 78); le dichiarazioni di debiti 
(NN. 15, 18, 92, 108); le dichiarazioni circa una lite amministratiya 
fra un console genoyese di Kilia e il suo successore (NN. 43, 45, 46); 
le dichiarazioni di rettifica o cautelatiye (NN. 44, 62, 92, 100). Soltanto 
in casi singoli abbiamo la consegna di una figlia illegittima al padre 
(N. 6), un contratto di seryitu (N. 8) e una donazione nuziale (N. 21). 
Gli atti di compra-vendita sono soltanto 16. Ma fa triste impressione 
che ben cinque di essi abbiano come « oggetto » delle schiaye (NN. 10, 
17, 41, 50, 56) e uno riguardi un gioyane schiavo russo di 24 anni 
(N. 62); gli altri hanno per oggetto merci piu accettabili: i beni mobili 
e immobili di un genoyese (N. 14), un buon quantitativo di cera 
(N. 122), o di frumento (NN. 74 e 75), una nave intera o una parte 
di essa (NN. 25, 42, 76, 99) e, dulcis in fundo, noteyoli quantitativi 
di vino toscano (NN. 81 e 107). 

Per gli storici sara particolarmente interessante rileyare che in 
questi 123 atti 1) accanto ai genoyesi si presentano come attori o 
testimoni anche greci, armeni, ungheresi, yeneziani, tartari; 2) com- 
pare la testimonianza inequivocabile di una flotta mercantile bizan- 
tina, di cui finora non si aveva idea, credendo, come osserya il Balard, 
che la marina mercantile di Bisanzio fosse sparita nei sec. XI-XII 
insieme eon quella militare. 

Si intuisce facilmente che questi documenti sono stati editi dal 
Balard eon cura faticosa, attestata, del resto, dall’introduzione (pp. 
9-22), dalbapparato di notę che accompagna a pie’ di pagina ogni 
atto e dall’indice generale (pp. 195-209). Ci sembra che tale lavoro 
sarebbe stato piu efficace se si fosse dedicata qualche pagina alle yarie 
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formę giuridiche presenti nei 123 atti e ai vari tipi di misure e di 
monete che vi si incontrano continuamente. Se si eccettuano i pochi 
specialisti, i lettori dovranno ricorrere ad altre pubblicazioni per 
farsi un’idea del valore giuridico e storico-economico di ąuesti docu- 
menti. Cosa tutfaltro che facile, normalmente. 

C. Capizzi S.J. 


Giorgio Fedalto, La Chiesa Latina in Oriente. Vol. I, 2 a edizione, 

Casa Editrice Mazziana, Verona 1981, pp. 671. 

Ea prima edizione di ąuesto volume (a ciii ne seguirono altri 
due nel 1976 e 1978) fu oggetto di una recensione in ąuesta Rivista 
(OCP, 39, 1973, pp. 512-15); anzi il sottoscritto non solo recensl il 
secondo volume (OCP, 43, 1977, pp. 467-68), ma dedicó tutto un 
articolo all’opera intera, occasionato dalPapparizione del terzo {La 
Civ. catt., 129, 1978, vol. III, pp. 404-10). 

Non essendo opportuno ripetere ció che fu scritto in ąuelle re- 
censioni e in queH’articolo, ci limiteremo a pochi accenni che mirano, 
logicamente, quasi solo a presentare questa seconda edizione del 
primo volume. 

Dalhimpostazione generale dell’opera si deduce facilmente che 
il Fedalto si e proposto il compito di rinnovare le pagine dedicate 
dal noto domenicano francese Michel Ee Quien alle Chiese Eatine 
nel suo tuttora indispensabile Ońens Ckristianus in ąuattuor Patriar- 
chaius digestus (voll. 3, Parigi 1740). Nel concepire questo proposito 
il Fedalto non poteva sottrarsi, oltre che al peso della raccolta e del 
rinnoyamento dei dati, alle sollecitazioni della problematica teologica, 
canonica e storico-politica connessa indissolubilmente col «fatto» 
delle Chiese Eatine in Oriente; e ció, soprattutto in un’epoca come 
la nostra, molto sensibile alle prospettive deH’ecumenismo. Per con- 
seguenza, egli, gia nella prima edizione, premise ai capitoli sulla ge- 
nesi e la formazione dei patriarcati latini in Oriente (in ordine di 
tempo: Gerusalemme, Antiochia, Alessandria e Costantinopoli) una 
serie di « questioni preliminari », raggruppate in quattro paragraf!. 
II Fedalto, insomma, oltre alla descrizione del come del fenomeno, 
cercava di cogliere il perche di esso, cioe le motivazioni profonde che 
misero in moto la Cristianita occidentale a intervenire eon la crociata 
e eon 1 ’opera missionaria dei Mendicanti nell’Oriente; specie nelle 
aree dell’Oriente cristiano, dominato quasi tutto da musulmani e 
bizantini, dove l’intervento occidentale si concretó, fra l'altro, nella 
creazione di strutture gerarchiche di rito latino, che venivano pur- 
troppo a sovrapporsi o, peggio, a contrapporsi a quelle dei vari riti 
locali. II giovane Professore di Padova scorgeva tali motivazioni in 
una serie di fatti storici, indubbiamente noti ma non sempre debita- 
mente presi in considerazione dalia storiografia moderna: attrazione 
tradizionale dei Euoghi Santi anche presso i cristiani d’Occidente; 
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fascino esercitato dall’Oriente grazie al prestigio della sua civilta 
non oscurata da invasioni barbariche; seduzione ascetico-mistica eser- 
citata dai monaci e dai Santi orientali, famosi anche in Occidente; 
presenza latina in Oriente, soprattutto a Gerusalemme e m altri 
centri palestinesi, dove, fin dal IV secolo sorsero chiese, monasten, 
ospizi per pellegrini ed altre istituzioni latine, che, nonostante le piu 
awerse fortunę, riuscirono a mantenersi o a rinnovarsi fino alla yi- 
gilia della prima crociata; desiderio diffuso e profondo dell unita 
delle Chiese cristiane, sia pure, in Occidente, entro la cornice di un 
primato romano (il Fedalto in questa edizione preferisce dire « premi- 
nenza romana »), concepito secondo la yisione ecclesiologica elabora- 
tasi lungo le polemiche iconoclastiche, gli scismi di Fozio e di Cerul- 
lario, le lotte per le Investiture, la riforma gregoriana, che precedette 

di poco la prima crociata. . . _ 

In questa seconda edizione le « questioni preliminari» sono State 
spostate e incorporate nel secondo e nel terzo capitolo; oltre a ció, 
sono State arricchite di altri quattro paragraf!, per cui il loro spazio 
da 27 s’e esteso a 46 pagine (pp. 44-89) : segno della profonda elabo- 
razione a cui il Fedalto le ha sottoposte allargando le sue ncerche ed 

approfondendo le sue riflessioni. .... 

Sappiamo che qualche recensore scorse in tali « questioni preli- 
minari» scarso riguardo verso 1 ’Oriente Cristiano o, peggio ancora, 
un tentativo di voler giustificare 1 ’operato dei crociati a spese delle 
Chiese orientali. A nostro awiso, salvo qualche inesattezza e qualche 
imperfezione espressiva, si tratta di malintesi d’origine emotiya: a 
chi legge le 27 pagine della prima edizione (e capisce 1 ’italiano come 
si deye) un tale atteggiamento apologetico o polemico non si presenta 
affatto Perció, a parte certe correzioni di particolari marginali e certi 
ritocchi formali, il Fedalto in questa seconda edizione non aveva 
nessuna tesi precostituita da ritirare o correggere; neppure alla luce 
degli studi apparsi tra il 1973 e il 1981- Ed e quello che egli ha fatto, 
come appare da questa nuova esposizione allargata ed approiondita, 
come pure dalia « Conclusione », che e stata ristampata senza nessun 

ritocco (pp. 593 - 95 )- . . , . , 1V 

Se passiamo dalie prospettiye e interpretazioni storiche all espo¬ 
sizione dei dati, gli arricchimenti rispetto alla prima edizione sono 
forsę piu importanti. Gia il semplice confronto esteriore da un idea 
della differenza. Sottraendo i due capitoli della prima parte che sono 
la riedizione suaccennata delle « questioni preliminari», si possono 
contare ben 11 capitoli e 10 paragrafi nuovi, sicche nella prima edi¬ 
zione il yolume risultava di 526 pagine, mentre nella seconda ne com- 
prende 671’ questo aumento materiale sarebbe stato maggiore, se 
il libro, mantenendo lo stesso fermato, fosse stato ristampato eon 
lo stesso corpo di lettere e non eon uno piu piccolo. E’uso di nuove 
fonti di prima mano e degli studi apparsi dal 1973 m poi hanno per- 
messo al Fedalto l’acquisizione di nuovi dati sulle diocesi latme gia 
trattate nella prima edizione o la trattazione delle sedi di mtere pro- 
yince ecclesiastiche, delle quali aveva fornito notizie scarse o fugge- 
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voli: vedi i capitoli o i paragraf! dedicati al patriarcato d’Antiochia 
e le sedi dipendenti (pp. i65ss.), alla gerachia di Gerusalemme (pp. 
2ioss.), airarchidiocesi di Tessalonica e ad Atene (pp. 287SS.), al- 
1 ’archidiocesi di Corinto e alle chiese latine dei domini yeneziani e 
dei possessi genovesi (pp. 415SS.), ai monasteri e conventi latini, 
come pure agli ecclesiastici latini «in partibus infidelium et schisma- 
ticorum » (pp. 465SS.). 

Scorrendo ąueste pagine dense di notizie d’ogni genere e irte 
di citazioni erudite, si potranno congetturare altri arricchimenti, data 
la possibilita di scoprire nuove fonti in un campo di ricerca tutfaltro 
che esaurito; ma non si potrą misconoscere il contributo decisivo 
apportato da quest’opera, che, nel settore specifico, si rivela sempre 
piu indispensabile. 

C. Capizzi S.J. 


Iconologia 

Egon Sendeer, L’ic 6 ne image de l’invisible. (= Christus, 54), Desclee 
de Brouwer, Paris 1981, pp. 252. 

Ee pubblicazioni sulle icone, specie negli ultimi anni, sono nu- 
inerose. In gran parte sono riproduzioni di immagini. Possiamo con- 
gratularci per il fatto che la tecnica di riproduzione diventa sempre 
pin perfetta. Varie sono riprodotte anche in ąuesto libro e 1 ’autore, 
che e insieme artista, sa scegliere egregiamente. 

Ma, accanto a ąueste riproduzioni, sempre piu belle, di iconi, 
esiste ora, nelle librerie, una ąuantita di trattati che vogliono aprire 
albuomo occidentale le porte di un mondo sconosciuto. Sono per 
lo piu a buon mercato e superficiali. Nello stesso tempo i lettori occi- 
dentali si interessano sempre piu all’aspetto teologico dell’icona. 
Da ció viene la popolarita dei saggi di E. Uspenskij, di P. Evdokimov, 
degli studi di V. Onasch, etc. Infine, parecchi desiderano imparare 
a dipingere icone, o almeno a lasciarsi ispirare da esse. 

E’autore del presente libro ha gia insegnato per anni la tecnica 
pittorica delle iconi e ci offre qui il frutto della sua lunga esperienza 
pittorica e didattica. Per tale motivo il suo libro e unico fra tanta 
bibliografia iconografica degli ultimi anni. 

Egli parte dalia persuasione che si devono inserire « gli elementi 
estetici» delPicona nel loro contesto storico e teologico. Eo fa bre- 
vemente, perche lo scopo del libro non gli permette di entrare in 
tutti i dettagli. Qualche sua spiegazione teologica e forsę meno con- 
vincente. E’autore propone, per esempio, un perche teologale alla 
proibizione delle immagini nell’Antico Testamento. II pericolo non 
sarebbe tanto quello dell’idolatria, ma piuttosto il fatto della corru- 
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zionę della natura umana dal peccato. «Ea natura umana, e eon 
essa tutta la creazione, non possono essere immagini sacre perche, 
per mezzo del peccato di Adamo, esse si sono separate dalia crea¬ 
zione. In ąuesto stato di separazione, 1 ’immagine non ha piu rela- 
zione eon il creatore: essa esprime una falsa realta che diventa idolo. 
I Cherubini, al contrario, non sono toccati da ąuesta separazione 
proveniente dal peccato; sono gli spiriti fedeli a Dio e ąuindi possono 
figurare come protettori sull’Arca dell’Alleanza » (pag. 14). Ci chie- 
] diamo se gli esegeti spieghino veramente cosi il testo dell’Esodo 

(20,4). A dire il vero, il Vocabolario della teologia biblica di X. Eeon- 
Dufour da un’interpretazione piuttosto diversa, eon un’altra con- 
cezione della voce «immagine ». Ea stessa idea, del resto, e espressa, 
i come da altri Padri, da Minuzio Felice: « Quale altra immagine po- 

trebbe rappresentare Dio se non 1 ’uomo, fatto ad immagine di Dio? » 
(PE 3 , 339 a )- 

Ma il vero valore dello studio consiste nello spiegarci gli elementi 
estetici dell’icona: le strutture geometriche del ąuadro, le propor- 
zioni del corpo umano, le leggi della prospettiva, i colori, la luce. 
E’A. scende poi a probierni del tutto pratici: la preparazione tecnica 
del legno, l’uso dei colori, della doratura, descriyendo ąuindi le sin- 
gole fasi della esecuzione delbimmagine. Ció che leggiamo e frutto 
di studi e di esperienze personali, riassunte in frasi succinte e perspieue. 

Sul simbolismo dei colori, siamo pienamente d’accordo eon l’au- 
tore che e impossibile stabilire un canone fisso. Eppure ci sembra 
che l’A. incorra, a causa della sua prudenza, in una certa contraddi- 
zione. Da una parte sa che e necessario dare un significato teologico 
anche ai diyersi colori; dalkaltra, nel tentatiyo di risolvere ąuesto 
problema, risale a fonti troppo lontane, ąuando la «teologia delle 
icone » non esisteya. Ee sue indieazioni in proposito rimangono ąuindi 
vaghe. 

Quanto alla stampa, sappiamo bene che difficolta costituiscano 
per i tipografi dei paesi latini i nomi ed i termini slavi; perció ąualche 
errore e perdonabile. Nel libro peró ce ne sono troppi. Alcuni non 
sono altro che errori veri e propri (per es. iskimstvo, p. 235, obs/sestvo, 
ibid; hudozeyst, ibid.), altri costituiscono ineoerenze nella trascri- 
zione (per es. il genitivo russo e ąualche volta trascritto secondo la 
lettera: -go, altrimenti secondo la pronuncia: -vo; l’autore Raushen- 
bah, di pag. 234, diventa a pag. 118 Rausenbah; Zegin della pag. 125 
diyiene Zeguine a pag. 235). 

Va da se che ąuesti piccoli rilievi critici non yogliono diminuire 
il valore del libro, che sara certamente apprezzato dal largo pubblico 
che gli auguriamo. 

T. SpiDiiK, S.J. 
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Liturgica 

Paul F. Bradshaw, Daily Prayer in the Early Church. (= Alcuin 

Club Collections No. 63), SPCK, Eondon 1981, and Oxford 

University Press, New York 1982, pp. x-f-i9i. 

A new history of the origins of the Eiturgy of the Hours is a 
major event in the field of liturgiology. J. D. Crichton ( The Prayer 
of the Church) has called the history of the Divine Office “a difficult 
and complicated matter not yet fully elucidated” {p. vn), and adds, 
"No department of liturgical studies is so complex and in some mat- 
ters so obscure as the history of the divine office" (p. 29). Perhaps 
that is why Bradshaw’s study is the first major history of the office 
to appear sińce the effective acceptance of the distinction between 
cathedral and monastic liturgy. B’s book would be important 
simply for its attempt to review the history of the office in the light 
of the cathedral-monastic paradigm. In liturgiology as in any other 
field, knowledge advances not so much by the discovery of new facts 
as by a new explanation of those already known, by the creation 
of new systems, the organization of already available data within 
a new intelligibility framework. The chief interest of B’s book lies 
in his attempt to do just that: effect a paradigm shift in certain im¬ 
portant aspects of "received theory". In addition, B’s views will 
be of special interest to readers of OCP/OCA. For his freąuent 
references to the opinions of "Continental scholars" usually tura 
out to mean views Juan Mateos S.J. first elaborated and published 
at this Pontifical Oriental Institute. 

In this regard, I was dismayed to read: ". . .sińce the majority 
of morę recent research has been undertaken by Continental scholars 
and their findings nearly all buried in the pages of learned journals 
in foreign languages, they have up to now been effectiyely inacces- 
sible to most English speaking students" (p. ix). Can anglophone 
liturgical scholarship be so insular? B is not, after all, talking about 
arcane publications in Albanian, but about articles largely in French, 
appearing in major international scholarly journals! 

I won’t delay over the pre-history of what emerges as a true 
Eiturgy of the Hours everywhere in the late 4th century. B covers 
the origins of this public office in chapters 1-3, comprising the first 
half of his study. Chapter 1 sets the tonę of the book by presenting 
a far morę nuanced and complex picture of Jewish prayer-times in 
the NT period than one usually sees in Christian literaturę. As B 
shows, one simply cannot postulate a basie pattern of two daily 
tempie sacrifices morning and evening, paralleled by two private 
prayer-times morning and evening, which in tura lead to two chief 
Christian hours of morning praise and evensong. Instead we see 
a mixed pattern: a twofold recitation of the Shema' morning and 
eyening, which in rabbinic circles is joined to a threefold daily private 
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prayer, the additional prayer-time being at the ninth hour, a pattern 
that may have arisen from a shift of the evening hour of tempie 
sacrifice from twilight to 3:00 PM. When we add to this the Essene 
uses as well as the Therapeutic practices described by Philo; then 
the evidence of Dan 6:10, Ps 55 / 5 ^ :i 7 * U Enoch 5 * : 4 » an< ^ finally 
the NT and early Christian testimony to a threefold morning-noon- 
evening system in Judaism in the NT period; then the Jewish pre- 
cedents for Christian prayer-times appear morę muddled than they 
are sometimes madę to seem. 

Unfortunately, this chapter also introduces the reader to the 
book’s stylistic flaws. Paragraphs are often endless, and although 
the chapters fali into elear divisions, not a single subtitle is given 
to facilitate the reader’s progress through such a dense and highly 
technical maże of materiał. 

Much of chapter 2 is devoted to NT prayer forms rather than 
prayer times — an area by and large neglected in studies of the office. 
Especially welcome is B’s stress on both the anamnetic/eschatologicąl 
dimensions of early Christian prayer, and his rejection of any “li¬ 
turgical dualism" between an "eschatological liturgy" and a ‘liturgy 
of time” (p. 39): “For the observance of fixed times of prayer, far 
from being opposed to the expectation of an imminent parousia, 
was on the contrary the very expression of it...” B’s scepticism 
concerning the usual prejudice that the prayer of hours always meant 
psalmody (pp. 43-45) is also justified for this early period, though 
his argument (p. 45) from the smali number of psalms in the 4th - 
century cathedral offices is unconvincing, sińce these offices were 
deyeloped long after the anti-gnostic reaction to heretical psalmoi 
idiotikoi had stimulated a greater use of biblical psalms in Christian 
worship. If B wishes to use jth-century arguments here he should 
have consulted the work of Veilleux on the Pachomian office. 

Chapter 3, on the 2d and 3d centuries, challenges the accepted 
thesis that the primary stratum of the daily office was the legitimae 
orationes morning and eyening, to which the other hours were later 
added. I think the attack succeeds, but only in part. B is surely 
right in rejecting interpretations of the Alexandrine sources that 
try to fit Clement and Origen, or the Didache for that matter, into 
a later 3d-6th~9th hour pattern (pp. 47-50). He is right, too, in 
discerning instead a pattern of morning-noon-evening, then night, 
with strongly eschatological dimensions, in the early Alexandrine 
sources (pp. 57ff). But the often maverick character of the Egyptian 
tradition must lead one to ąuestion this as the ‘ first pattern of daily 
prayer which is encountered at this period" (p. 57), to which B as- 
signs "an apostolic origin” (p. 59). As an alternative to the accepted 
theory that originally there were two "obligatory" prayer times 
morning and eyening to which were later added four “priyate 
hours (3d, 6th, 9th hours and at night), B proposes that the original 
schema was prayer morning-noon-evening-night, to which first the 
9th hour was added as an outgrowth of the seryice that concluded 
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the fast on Wednesday and Fridaj 7 . Terce was added later to round 
things off. B supports his thesis from Egeria’s witness for Jerusalem 
(Egeria 24:2-3, 25:5, 27:3) where there is no terce except during lent. 

As B points out, the two daily “legitimae orationes” theory is 
based on but two texts, so there is indeed scant evidence in the first 
three centuries for singling out from among the seyeral private times 
of prayer two “Cardinal” morning and evening hours. But I do 
not see why it is less plausible, especially in the light of later de- 
velopments, to consider the witness of Tertullian, De oratione 25.5 
— which is, after all, contemporary with the 3d-century Alexandrine 
sources — as reflecting the normal evolution, with the Alexandrine 
evidence as aberrant. This is especially true in view of comparative 
liturgy: early Egyptian monastic sources of the 4th century have 
only two hours of prayer, at the beginning and end of the monks’ day. 

Here I think we have our finger on the basie weakness of B’s 
study: his failure to appreciate the naturę and force of the argument 
from comparatiye liturgy. Scholars give such weight to Tertullian 
because they perceive the pattern of two, and only two, uniyersally 
obligatory hours of daily prayer, morning and eyening, still refłected 
in the pure monastic sources of both Upper and Eower Egypt, as 
well as in the pure cathedral office just about everywhere from the 
end of the 4th century. It is precisely this confluence of eyidence 
that leads one, when faced with the two obviously diyergent patterns, 
to opt for the Tertullian/Cyprian model as representatiye of the main- 
line deyelopment over against the slightly different paradigm in the 
earliest extant Alexandrine sources. So the “two Cardinal hours” 
hypothesis does not rest upon a couple of texts, but upon a trajectory 
that passes from the Jewish tradition to that which emerges late 
in the 4th century just about eyerywhere we have eyidence. When 
one sees two main hours in tempie and synagogue, and, later, two 
main hours in cathedral usage eyerywhere, then to interpret the 
admittedly few interyening texts in continuity with this trajectory 
is a perfectly reasonable hypothesis. Such argumentation is not a 
precariously balanced one-legged stool, but morę like the two poles 
of an electrode, and comparatiye liturgy attempts to make the cur- 
rent bridge the evidence-gap between the two terminals. Howeyer, 
B does us a seryice in ąuestioning our tendency to turn last year’s 
hypothesis into today’s certainty, thereby ignoring the Alexandrine 
sources or, worse, forcing them into a pattern they clearly do not fit. 
And I welcome B’s original and not at all implausible new hypothesis 
to explain the origin of the “little hours”. 

The second half of B’s study, deyoted to 4th-century deyelop- 
ments, also has refreshing new Solutions to off er. Curiously, how¬ 
eyer, B fails to challenge the one point on which recent research has 
clearly superceded Mateos’ synthesis. In his treatment of the Egyp¬ 
tian monastic office (pp. 95ff) B relies on van der Mensbrugghe, and 
on the usual Egyptian sources (Cassian, Palladius) that express the 
“rule of the angel” legend. B seems unaware of the work of Armand 
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VeillEux {La liturgie dans le cenobitisme pachómien au quatńeme 
siecle. Studia Anselmiana 57, Romę 1968), which has totally revolu- 
tionized not only the receiyed theory but also van der Mensbrugghe’s 
modifications of it, concerning an Egyptian monastic tradition. 
Veilleux has demonstrated that there were at least two traditions 
of monastic prayer in 4th-century Egypt, and that, pace Cassian, 
one cannot treat them per modum unius. 

In addition to this lacuna in his treatment of the Egyptian 
materiał, I think this part of B’s book also shows signs of the al- 
ready-noted myopia regarding the comparatiye liturgy method. 
Apropos of Ps 140/141 in cathedral yespers B says: 

It has become accepted among recent Continental scholars 
that a twofold tradition is to be discerned in the cathedral 
office, the Jerusalem, where seyeral psalms were included 
each day in the eyening office, and the Antiochene, where 
in contrast there was only one eyening psalm. This theory 
depends to a considerable extent upon the fact that both 
Chrysostom and the Apostolic Constitutions, our sole witnesses 
to the Antiochene tradition from this period, would identify 
only one psalm in their description of the offices. Never- 
theless, they do not explicitly deny that there were others, 
and scholars tend to assume that there were others unmen- 
tioned in the case of the morning office (i.e. Pss 51, 148-150). 
Thus it would seem to be unwise to be too dogmatic about 
the difference of the contents of the eyening office at Antioch 
from those elsewhere. The explicit mention of the particular 
morning and eyening psalms may simply indicate that these 
were the only elements firmly fixed at this stage and that 
there was a certain amount of flexibility about the rest. (p. 83). 
Now assuredly one must eschew dogmatism where eyidence is so 
scant. But two witnesses for the same tradition at the same time 
is, for the 4th century, an embarras de richessesl Furthermore, the 
theory that there was but one cathedral yesperal psalm at Antioch 
and morę than one in the hagiopolite tradition is not an hypothesis 
standing on one leg only. Eike all comparative-liturgy theories it 
is not one pole, but a hypothetical bridge between two known poles 
in each instance: 1) Egeria in Jerusalem around 384 AD with plural 
yesperal psalms, and later yesperal offices of hagiopolite proyenance 
that eyince the same; and 2) Chrysostom and the Apostolic Consti¬ 
tutions at about the same time in Antiochia with only Ps 140/141 
at yespers, and the now defunct Antiochene-type cathedral 
yespers of the Great Church that also has only this yesperal psalm. 
To fail to see the suasiyeness of such a connection is to make almost 
all hypothetical liturgical reconstruction impossible. Ironically, B 
does not approach with the same scepticism other theories that have 
far less substantial eyidence supporting them — for example his 
derivation of the light-service of lucernarium from Jewish rather 
than pagan usage (p. 76). 
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B gives the kaleidoscope one morę tura when he treats the 
ąuestion of lauds (pp. 82, 103, 108-110), rearranging the pieces of 
accepted patterns by attempting to rehabilitate an hypothesis al- 
ready cogently argued by J. Froger 30 years ago (ALW 2, 1952, 
96-102). According to this theory, Pss 148-150 are not the pristine 
core of cathedral morning praise later adopted by the urban monks 
into their mixed office. Rather, they are a later addition to the 
cathedral morning office, borrowed from monastic usage where they 
were simply the last three psalms of the psalter read in its entirety 
each night at the nocturnal vigil. 

This ąuestion is too complex to be treated adeąuately here; 
I hope to devote a special study to it shortly. Suffice it to say that 
B’s view has merit, but his remark that the opposite view "rests 
upon nothing stronger than constant repetition by successive schol- 
ars" (p. 109) is unfair. It is also ąuite simply untrue, for there 
are arguments in favor of the thesis B attacks. But here again it 
is a ąuestion of the cogency of comparative liturgy, and B’s new 
challenge to the received theory has succeeded in exposing it as 
actually weaker than was once thought. So the whole ąuestion of 
the relation between lauds and nocturns needs to be reexamined. 

Meanwhile, though B's book opens old ąuestions and poses new 
ones that still await a defmitiye answer, it is without doubt one of 
the most stimulating and important studies on the history of the 
office in years. 

R. Taft S.J. 


Jacąues Isaac, Al-Quddas al-Kaldanl. Dirasah Taqsiyyah Tahliliyyah 

(Titre franęais: La messe Chaldeenne. Ełude historiąue). Al-Adib 

press, Baghdad (Iraq) 1982, pp. 211-J-12. 

Voici un livre qui comble un grand vide et qui peut faire un 
grand bien. Pour la premiere fois nous avons entre les mains une 
etude en arabe de l’ensemble de la messe chaldeenne. Meme s'il ne 
se presente pas comme une recherche techniąue adressee aux specia- 
listes, le livre profite neanmoins des donnees historiąues et des con- 
clusions scientifiąues les plus sures en recourant soit aux textes 
edites soit aux manuscrits. Aussi parvient-il a allier la fidelite scienti- 
fiąue et le souci pastorał. Preface par S. B. Paul II Cheikho, pa¬ 
triarchę de Babylone des Chaldeens, qui le recommande et en dit 
le merite, le livre aborde en une premiere partie un ensemble de 
ąuestions preliminaires; il poursuit en une deuxieme partie l’etude 
de la messe proprement dite. Ba premiere partie (p. 15-58) commence 
par la Bibliographie donnant les sources et les etudes recentes en 
arabe et en langues europeennes, suivie d’un lexique de termes litur- 
giąues chaldeens. I/Auteur presente ensuite les sources (Commen- 
taires, Collections canoniąues, manuscrits, etc.) qui ont servi de base 


a son travail, il decrit 1’architecture de 1’eglise et conclut par un re¬ 
sume des differentes sortes de cełebrations eucharistiąues. Ba deuxieme 
partie (p. 59-206) etudie le texte de la messe reparti en deux sections 
principales: la Biturgie de la Parole, avec un appendice qui en tracę 
brievement l’evolution historiąue, et la Biturgie de 1 ’Eucharistie. 
Be texte adopte est celui de 1936 et l’etude se limite a TAnaphore 
d’Addai et Mari. II eut ete pourtant preferable d’adopter le texte 
reforme et officiel de 1971 qui represente un progres certain. II aurait 
fallu aussi tenir davantage compte de la 2 e et 3 e anaphores attribuees 
respectivement a Theodore et a Nestorius, qui se trouvent dans l’ed. 
de 1936. B’A. etudie chaąue partie de la messe en en donnant une 
traduction arabe fidele, et en 1’analysant du point de vue textuel, 
historiąue, liturgiąue et spirituel. Be lecteur y verra bien le sens des 
textes et des rites, leur evolution et leur portee pratiąue. Cette partie 
se termine par un appendice sur le rite du pardon (sujet de la these 
de l’A. dans notre Institut), sur le Canon Dhilat (Terribilis), le baiser 
de paix apres la communion et le pain benit (eulogia). Be vol. se ter¬ 
mine par la table des matieres et une preface de l’A., toutes les deux 
en franęais; aussi le lecteur Occidental se rendra-t-il compte du contenu 
du livre. Ba presentation, 1 ’impression et la misę en page sont soignees. 
Nous ne pouvons donc qu’aprecier 1 'effort deploye par le P. Jacąues 
et recommander vivement son ouvrage, bel exemple de la science 
misę au seryice du bien spirituel des fideles. 

P. Yousif 


A. G. Martimort, Les diaconesses. Essai historiąue. (= Ephemerides 

Biturgicae, Subsidia, 24), Roma 1982, pp. 277. 

II ministero liturgico delle donnę nella Chiesa e stato oggetto, 
prima che di dibattiti piu o meno proweduti e/o di moda, di una 
seria e lunga tradizione di studi eruditi, iniziata in un certo senso 
gia eon i tentatiyi medieyali di interpretare i testi antichi, canonici 
e non, concernenti le ‘diaconesse’, ma specialmente attenta a partire 
dalia grandę filologia moderna applicata agi i studi liturgici, fino 
agli ultimi importanti contributi di A. Kalsbach (1926; 1957) e di 
G. Gryson (1972) e C. Vagaggini (1974). B'Autore ha ripreso in esame 
tutta la ąuestione, analizzando attentamente le fonti canoniche, 
liturgiche, teologiche e giungendo a conclusioni che ci sembrano 
chiare e fondate. Un primo dato fondamentale che emerge dalie ri- 
cerche di Martimort e che il termine ‘diaconessa’ (o equivalente) 
ricopre campi semantici profondamente diyersificati a seconda delle 
aree geografiche e delle epoche: esso puó indicare vedove che scel- 
gono la vedovanza come stato di vita speciale, superiore di comunita 
religiose femminili, donnę incaricate di collaborare eon la gerarchia 
ecclesiastica nell’opera — difficile nella civilta antica per un uomo — 
di accostamento delle donnę per eyangelizzarle, oppure incaricate 
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di coadiuvare il battezzatore uomo (prete o vescovo) nelł’ammini- 
strazione del sacramento, che richiede la nudita integrale, alle donnę 
in epoca paleocristiana (ąuesto uso e attestato solo in Oriente); la 
parola puó anche indicare la moglie di un diacono. I/eta per l’ammis- 
sione al titolo, spesso puramente onorifico, varia anch’essa, e sensi- 
bilmente. Un secondo dato importante e che non tutte le chiese hanno 
conosciuto 1’istituzione, se cosi puó chiamarsi; in ogni caso, c’e totale 
Concordia su un punto: nessuna chiesa ha visto nelle ‘diaconesse’ 
dei membri di una gerarchia ecclesiastica. Ee eventuali funzioni 
(para)liturgiche affidate a ąueste donnę non hanno mai avuto a che 
vedere eon le funzioni svolte dai diaconi maschi ordinati, cosł come 
manca un rituale vero e proprio di ordinazione nel senso specifico 
e tecnico della parola. Infine, ogni ruolo delle 'diaconesse’ cessa di 
fatto, tanto in Oriente ąuanto in Occidente (che le ha conosciute 
ancora piu sporadicamente), eon il primo millennio cristiano. Ee 
tracce successive sono in sostanza pura e semplice trasmissione di 
testi liturgici antichi cui non corrisponde piu da tempo una effettiya 
prassi, nemmeno ąuella pur cosi limitata cui si e appena accennato. 
II caso delle eremite certosine e in sostanza tutfaltra cosa. 

Ua ricerca del M. e filologicamente precisa e condotta eon finezza 
e acribia nell’uso delle fonti, spesso manoscritte. Dopo una Introdu- 
zione sui primi due secoli del cristianesimo (pp. 13-28), una prima 
parte dell’opera analizza la presenza delle diaconesse nelle chiese di 
lingua greca e in quelle di lingue orientali (capp. II-VIII: pp. 31-184); 
la seconda parte e riservata alla chiesa latina e diaconesse (capp. IX- 
XII: pp. 187-243). Segue una conclusione (pp. 245-254), accompa- 
gnata da vari, accurati indici (pp. 255-277). All’inizio delhopera e 
presente una lista di collane e opere indicate eon abbreyiazioni (pp. 10- 
12); sarebbe stata utile una bibliografia registrata a parte, essa e 
peró abbondantissima nelle notę. 

I/opera del M. ci sembra importante da due punti di yista: 
per il suo valore storico-scientifico e per il contributo di sobrieta 
intellettuale che puó arrecare ad un dibattito sul problema, oggi 
spesso dibattuto, della accessibilita alle donnę dei ministeri ordinati, 
accessibilita per la quale la storia della tradizione liturgica delle 
chiese antiche e medievali non parę porga agganci resistenti. 

M. Paparozzi 


II. K. X p 7] <7 t o u, OsoXoyixd fj,EXExrj/xaxa, 4. ‘ Y/avoyga(pixa. (Ila- 
T P t0C PX LX ° V r, I8pU|J.a IIaT£p!.X(OV MsX£T< 5 v), 0£C7<7aXoVŁX7) 1981, 
pp. 289. 

In questo quarto volume dell’edizione completa dei suoi studi 
teologici il prof. Christou ha raccolto i lavori che ha dedicato all’in- 
nografia bizantina nell’arco di un trentennio. Se si prescinde dai due 
articoli che portano rispettiyamente i numeri 2 e 5 della presente 


raccolta, datati il primo al 1981 e il secondo al 1976 e P er ^ a P r i ma 
volta pubblicati {On the Origin of Ancient Christian Hymnography, 
pp. 73-87; 'O x o qlxó<; vfivoę się xrjv a.Q%o.lo.v , ExxXrjatav, pp. 121- 
134), tutti gli altri pezzi erano gia pubblicati, sia preyalentemente 
in vari numeri di «KX7)povo|jua», sia altrove. Gli articoli sono i 
seguenti: r. 'H vfivoygaq)[a xvę dg%aixfję 'ExxXr)Oiaę {= «’Em<7T7)- 
[JLOV1X7) 5 E7C£T7]plę 0£oXoyt,XTję X^oX 9 )ę TI !XV S7EK7T7) [J.IOO 0£<7(7 aXoV LX7]ę >> 

4 [ I 959 ]) (PP- 3:5-69); 3. To egyo rov MsMrcoroę negi IJdaxa xal rj 
dxoXov&ia xov nd&ovę (= « KX7]povop.Ła » 1 [1969]) (pp. 91-103), 
4. Tó ~Aia/ia xo xcuvóv xaxd KXr\iiEvxa y AXe^av6gea {== « KX7]povo- 
ptta » 9 [1977]) (pp- 107-117); 6. *H yeveoię xov xovxaxćov (= « KX^- 
povopta» 6.[1974]) (pp. 137-214); 7. *Exdóaeię xal {xeXexai negi xćbv 
xovxax[tov xov ' Pcofiavov (= «KX7]povopia» 9 E’ [ 1977 ]) (PP- 2I 7 ” 
227); 8. 'O /aeyaę xavmv xov 'Arógćon Kgr\xr\ę, (= «rpTjyopŁoę o 
IIaXapaę» 33-34 [1950-1951]) (pp. 231-275); 9. *H ngoayoga xvję 
xxios<oę (= Xagioxrjgia się . . . MElixoova , 0£ooaXovtx7] 1970) (pp. 
279-286). 

Come si vede, 1 ’ordine che e stato scelto dall’autore e un ordine 
sistematico, non cronologico: dalia trattazione di probierni generali 
(nn. 1 e 2) si passa ad esaminare figurę e questioni singole in ordine 
di successione storica (nn. 3 ' 9 )- Avremmo forsę preferito una dispo- 
sizione cronologica, che avrebbe piu chiaramente rappresentato le 
tappe di una ricerca condotta per vari decenni eon impegno e abne- 
gazione. 

Trattandosi di scritti per la quasi totalita pubblicati da tempo, 
non e questa la sede per una discussione metodica dei probierni eon 
i quali Christou si misura. Si possono peró evidenziare alcuni Leit- 
motivs della ricerca del bizantinista di Salonicco e ci si puó soffermare 
un momento sulla non definitivita, ci sembra, delle risposte da lui 
datę ai probierni presi in esame. 

Su due punti Christou ripetutamente insiste: contro 1’opinione 
prevalente da circa un secolo tra gli studiosi (che sono per la maggior 
parte non greci e non ortodossi, sottolinea piu volte 1 Autore), a lui 
non parę si possa accettare la derivazione dell’innografia e del canto 
sacro cristiani (greci) dalia prassi liturgica sinagogale; cosi pure non 
sarebbe accettabile, per Christou, la deriyazione della forma poetica 
del kontakion dai precedenti siriaci, testimoniati da quanto si sa di 
Bardesane e Armonio (III sec.) e specialmente di Efrem (IV sec.). 
Senza voler entrare nella discussione, rileyiamo qui alcuni singolari 
procedimenti «logici» di cui Christou si serve e che lasciano almeno 
perplessi. Siccome (pp. 18-19) le Scripturae che, secondo la testimo- 
nianza di Tertulliano, leguntur nel culto cristiano {De anima, 3), 
sono eyidentemente 1 ’Antico Testamento e questo, come e noto, 
comprende i Salmi (davidici), si deduce che i Salmi biblici (davidici, 
appunto) erano solo letti, e che perció i psalmi che, sempre secondo 
Tertulliano, canuntur, non possono essere i Salmi biblici. Ma Tertul¬ 
liano, anche nel caso che i Salmi biblici yenissero cantati, ayrebbe 
potuto forsę esprimersi altrimenti? Ee Scripturae sono tutta la Bibbia, 
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e certo tutti gli altri libri biblici non venivano cantati: ma ció non 
prova nulla a proposito dei salmi. Sarebbe come concludere che, data 
la formula eon cui nella Liturgia greca (anche attuale) viene annun- 
ciata la declamazione cantata del Vangelo (*Ex tou xaxa A. aytou 
EuayYsAŁou to avaYV6><7jj.a), siccome avaYvco<7pa vuol dire semplicemen- 
te lettura e ąuella che viene eseguita dal diacono subito dopo non e una 
«lettura» normale, il testo che viene cantato non e il Vangelo! Si 
sfiora poi il paradosso ideologico ąuando si sostiene (p. 20) che Paolo, 
nella sua awersione alla Legge, non poteva consigliare ai cristiani 
di cantare i Salmi biblici (parte della « Legge »!), e che perció i « sal¬ 
mi » di cui parła spesso 1 ’apostolo non sono ąuelli ebraici. Con lo 
stesso criterio, Paolo stesso non avrebbe dovuto citare ad ogni mo- 
mento 1 ’Antico Testamento, come invece fa sempre. O si deve forsę 
concludere che la prassi immemoriale della chiesa ortodossa (come di 
ąuella romana) di cantare i Salmi di David costituisca una sostanziale 
infedelta alle intenzioni dell’Apostolo? Cosi pure, suscita meraviglia 
trovare in un articolo scritto nel 1959 (il n. 1) 1’afFermazione che tra 
i Salmi del Vecchio Testamento e le creazioni poetico-liturgiche della 
Chiesa cristiana (a partire dal Benedicłus, dal Magnificat etc.) non 
si conosce nessuna poesia liturgica ebraica che rappresenti un ponte 
di passaggio. Le scoperte di Qumran, che hanno portato alla luce 
un’intera raccolta di Inni (non biblici) dimostrano il contrario. 1 ,’e- 
ditio princeps del testo ebraico degli Inni ąumranici ( liturgici per la 
setta: e convinzione di Reicke, Vermes, Holm-Nielsen) e del 1954 
(E. L. Sukenik, *ósar ha-m e gillóth ha-g e nuzóth, Yerushalayim 1954): 
non e richiesto che un bizantinista legga 1’ebraico, ma che sia infor- 
rnato di un fatto cosi rilevante in rapporto al problema di cui si oc- 
cupa parrebbe una necessita imprescindibile... 

Christou protesta (p. 51) contro i «preconcetti razziali e reli- 
giosi inconsci» degli studiosi che sostengono 1’origine «semitica » 
della poesia liturgica cristiana (che il precedente siano i Salmi ebraici 
o la poesia siriaca cristiana non fa differenza per Christou in ąuesto 
contesto): ma vista 1’insistenza con cui egli sottolinea 1’origine israe- 
litica di molti dei (maggiori!) studiosi della poesia e della musica 
bizantina (Maas, Wellesz) (pp. 15-16, 219, 224 ...), sorge il sospetto 
che chi nutre tali pregiudizi o « preconcetti» e, se mai, l’Autore. 

E il rigore filologico non sempre e privo di cedimenti. Ad esem- 
pio, neH’articolo n. 3 Christou elenca molti « paralleli» tra passi del- 
1 ’Omelia pasąuale di Melitone di Sardi e gli Antiphóna del Yenerdi 
Santo. Purtroppo tali paralleli (pp. 98-99) sono, come avrebbe detto 
Eduard Fraenkel, Scheuiparallele: si tratta di ech i biblici il cui ricor- 
rere in due testi che trattano dello stesso tema (obbligato) non di- 
mostra alcuna parentela genetica di un testo con l’altro. Non solo: 
ąuello che importa e il contesto continuo ; ora, i « paralleli» agli An¬ 
tiphóna sono sparsi qua e la in Melitone, mentre il testo degli Anti¬ 
phóna e compatto, essendo strutturato secondo principi evidente- 
mente diversi. Ancora: i mezzi « armonici » della retorica antica usati 
da Melitone (p. 101) sono ąualcosa di sostanzialmente diverso dal- 


1’isosillabismo e dall’omotonia, elementi costitutivi, insieme ad altri, 
del kontakion, che dovrebbe trovare una delle sue Urformen in Me¬ 
litone. 

Per ąuanto riguarda la derivazione del kontakion dalie formę 
siriache (W. Meyer, Th. M. Wehofer etc.), derivazione comunemente 
accettata, Christou ragiona in sostanza cosi (pp. 173 ss.): ci sono 
inni cristiani in greco fin dal I sec., mentre le formę siriache che si 
suppone anticipino il kontakion risalgono al III e IV sec.; dunąue 
non c’e bisogno di pensare, per il kontakion greco, a precedenti si- 
riaci, esistendone di greci. II fatto e — dimentica Christou — che 
gli inni greci dei primi secoli non presentano affatto le caratteristiche 
formali proprie del kontakion (struttura strofica fissa, isosillabismo, 
omotonia etc.), mentre ąueste caratteristiche sono presenti negli inni 
siriaci « efremiani» (essi anzi, prm come sono di proemio e con un 
efimnio staccato da legami di senso con le strofę, potrebbero appunto 
rappresentare una forma leggermente piu arcaica di ąuello che sara 
il kontakion greco maturo). Difatti Christou non riesce a citare — 
pur trascrivendo per intero inni greci dei primi secoli (pp. 188-214) 
— un solo testo che abbia le reali caratteristiche del kontakion, in 
specie 1 ’isosillabismo e Tomotonia, e lo stesso Christou e ripetuta- 
mente costretto ad ammetterlo (pp. 190-191, 193, 201). L’unico 
testo che e dawero rispondente ai reąuisiti del kontakion e il konta¬ 
kion su Adamo, che risale a poco dopo la meta del V secolo. Ma al- 
lora e proprio necessario rifiutare 1 ’influsso dei testi siriaci del III- 
IV secolo ? Ne vale la pena di far notare (p. 176) che gli inni di Efrem 
non erano destinati al culto liturgico, perche nemmeno l'inno di 
Metodio di Olimpo o degli Acta Ioannis e simili lo erano (e Christou 
deve pur ammetterlo: p. 184), oppure sfruttare il disaccordo tra gli 
studiosi, incerti a ąuale delle tre formę poetiche siriache ricollegare 
il kontakion ( memra, madrasa, sugita), per negare in blocco 1’ipotesi 
« siriaca ». Avra piuttosto ragione K. Mitsakis (citato a p. 176, nota 
83, per dissentire da lui), che vede in tutte e tre le formę elementi 
di influsso sul kontakion bizantino. Quello che non sembra sia chiaro 
a Christou e il fatto che una forma letteraria possa derivare da un’altra 
senza che ció voglia dire automaticamente sminuire 1’eccellenza poe- 
tica o la perfezione stilistica della forma letteraria posteriore. Nella 
fattispecie, ąuali che siano i precedenti storici del kontakion di Ro¬ 
mano, la grandezza del principe dei melodi non ne resta in alcun 
modo scalfita. 

Per ąuanto concerne, infine, la ąuestione strettamente musicale, 
Christou si limita ad osseryare che non si puó confrontare la musica 
ebraica, nota solo dalia prassi recente, con 1’antica musica bizantina 
(pp. 63-67): se mai, il rapporto di derivazione andrebbe invertito. 
E bensi vero che solo negli ultimi cento anni śi e proweduto a met- 
tere per iscritto parte del patrimonio musicale tradizionale delle 
sinagoghe, ma e altrettanto vero che il tradizionalismo di tale pa¬ 
trimonio e grandę. Non solo: i raffronti concretamente musicali di 
E. Wellesz non si confutano con affermazioni generiche, tanto piu 
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che e ben noto clie formule di intonazione profondamente affini ad 
alcune ebraiche ritornano in tutte le antiche famiglie di musica li- 
turgica, come per esempio nel canto ambrosiano e anche in ąuello 
romano, e non e pensabile che la sinagoga si facesse influenzare dalia 
Chiesa proprio nelbambito del culto. Al lirnite estremo, eventual- 
mente, bisognera pensare ad un fondo di « dialetti» dello stesso lin- 
guaggio musicale mediterraneo che riaffiora (se indipendentemente 
o eon rapporti reciproci puó essere in un certo senso secondario) 
in diverse aree culturali contigue (non va esclusa ąuella araba). II 
che sarebbe, in ogni caso, tutfaltra cosa dalbipotizzare improbabili 
influssi della musica sacra greca su ąuella ebraica: e, ritorcendo bo- 
biezione di Christou, si potrebbe osservare che anche in quest’ułtima 
tesi la distanza cronologica sarebbe un ostacolo serio. .. 

In conclusione, se 1 ’ipotesi delborigine sinagogale-siriaca del 
canto sacro bizantino non risolve tutte le difficolta, certo la sua ne- 
gazione radicale apre piu probierni di ąuanti ne risolva. Adhuc sub 
iudice lis est ; ed e comunąue il caso di procedere eon molta cautela. 
Quel che occorre, come sempre — e purtroppo sono ancora parole 
di un pensatore ebreo, ed eretico per giunta —, e nihil lugere neąue 
ridere neąue detestari, sed intelligere. 

M. Paparozzi 


Monastica et Ascetica 

Dictionnaire de spiritualite ascetiąue et mystiąue, doctrine et histoire, 
tome li, fasc. 74-75 (Ochino-Ozanam). Beauchesne, Paris 1982, 
col. 577-1092. 

This double fascicle concludes vol. 11 of a work that is already 
a classic, indispensible point of reference for anyone seriously in- 
terested in Christian spirituality and allied ąuestions. In addition 
to the numerous shorter pieces on lesser figures in the history of 
spirituality, of special interest to OOP readers will be the articles 
Oecumenisme, Office divin en orient, Origene, Orthodoxe (Spiritualite ). 
In a work of such immense scope, judicious selection must guide 
each author’s synthesis. The same is true for the reviewer, limited 
by both space and competence to a few remarks on some of the mass 
of riches available here. 

Oecumenisme could perhaps have given a morę realistic picture 
of the actual situation regarding eucharistic sharing and hospitality, 
which, like it or not, is an established custom in some circles, and by 
no means limited to “ąueląues cas”. Honesty reąuires one to ask 
whether, in spite of obvious abuses and superficiality, it is not time 
to face up to the statement such liturgies are making to the Churches 
today. I would have wished, too, for morę development of ecu- 
menism as a Christian spiritual outlook, based on love, that seeks 


to see good rather than evil, to stress what unites rather than what 
divides, and to love all regardless of past or present obstacles. 
Furthermore, I think credit could have been given to the enormous 
progress that has resulted in recent years from what I would cali 
“ecumenical scholarship”. This is the ecumenism that comes from 
simple scholarly honesty and objectivity on the part of those willing 
to view other traditions with honesty, fairness, and even sympathy. 

The two articles on the Divine Office sufler from an East-West 
division that is helpful only after the end of Tatę Antiąuity, and in 
fact the treatment of the 4~5th centrury sources is inadeąuate in 
both articles. For instance, the Bgyptian sources, of overriding 
importance for the history of the monastic office, are treated per 
modum unius, though this is no longer possible sińce the work of 
A. Veilleux (who is not even cited in the bibliography). G.-M. 

Oury’s article Office diuin (en Occident) treats the later history of 
the Latin office with greater care, though I would have given morę 
space to the curial office and its adoption and diffusion by the Friars 
Minor, which had an importance far beyond the ąuestion of “private 
recitation”. I would also have preferred a morę critical view of the 
Vatican II reform: not for its teaching on the Titurgy of the Hours, 
which is exemplary, but for the office that ultimately issued from the 
reform. It is a monasticized prayerbook for the clergy, ill-suited 
for popular and parochial celebration. At least two members of 
the commission, J. Mateos and Hermann Schmidt, knew better, 
but they were voices erying in the wilderness. 

Article 2 on the office “en orient” by M. Arranz is a misnomer: 
after a brief introduction on the early eastern sources, it is limited 
to the Byzantine monastic office of St. Sabas. The treatment of 
the Byzantine materiał is a masterpiece, but the introduction on the 
early sources is open to criticism. The discussion of the Palestinian 
office as described by Cassian implies that there was a daily vigile 
de la nuit comme en Egypte” (709). In fact, there was a night of¬ 
fice neither in Tower Egypt nor in Palestine. The Egyptians had 
two synaxes, before retiring and on rising. The fact that the monks 
went to bed earlier and slept less, so that the morning synaxis was a 
pre-dawn vigil, does not make either of these offices a proper night 
office. So the corresponding Palestinian offices in Cassian s descrip- 
tion were yespers and what A. calls the “vigile pre-matinale . Ihe 
night office was celebrated on Friday ( Insi . III, 8-9)- As for the 
origins of the Byzantine monastic office, I am not convinced that 
nocturns and lauds formed one single orthros as early as A. thinks. 
Is it not also possible that the original Basilian night hour was pre- 
cisely this present nocturnal office now prefixed to orthros? The 
omission of mesonyktikon when there is a vigil uniting vespers and 
orthros, and the insertion of the resurrection vigil between nocturns 
and lauds on Sundays and feasts, would support my view that the 
psalmody at the beginning of today’s orthros was once a separate 
office, the original Byzantine monastic nocturns. Further, in the 
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amalgam of monastic and secular uses some account should have 
been taken of the monastic psalmody prefixed to lychnikon, which 
corresponds, it seems, to the Egyptian prayer after supper. Thus 
Great Compline would be comparable to the occasional night vigils 
of the ascetics rather than to the Egyptian late-afternoon synaxis 
celebrated at about the ninth hour. These night vigils were of pri- 
vate devotion except on weekends. 

Parts 2-3 of A’s article (710-720) are a superb summary of the 
formation and present structure of the Sabaitic office, a truły master- 
ful synthesis by one whose command of the materiał is without peer. 
Not only is the evolution of the rite traced, but at every stage it is 
placed in the broader context of the history of the Byzantine Church 
and Empire. No better account of this materiał exists anywhere. 
Notę, however, that the patriarch who authored the I4th-century 
diataxis is not Dositheus but Philotheus Kokkinos. And why is the 
bibliography on the office in other (non-Byzantine) Eastern Churches 
limited to the Syrian traditions, with no mention of the others? 
It is true that there is practically nothing on the Armenian office 
in western łanguages, but for the Coptic office we have the works 
of Quecke, Burmester and Brogi, and for the Ethiopian the works 
of Velat in PO 32-33. 

Origene is by another undisputed master, H. CrouzEE. The- 
ology owes so much to Origen that we sometimes forget his apostolic 
activites, his sufferings for the faith, and his personal holiness and 
spiritual doctrine. Origen was a spiritual master as well as an ex- 
egete and systematician. Nor can the three be separated, for his 
exegesis and theology, like that of all true theologians, was also the 
fruit of contemplation. It is from this point of view that 0 . pre- 
sents his fine summary of Origen’s anthropology and his teaching 
on ascetical and mystical theology, concluding with a section on 
Origen’s enormous influence in the later history of Christian thought, 
an influence paralleled by noone except, perhaps, by Augustine in 
the West. 

T. Spidlik’s article Orthodoxe (Spiritualite) , the fruit of long 
years of study as seen in his fuli treatise on eastern spirituality in 
OCA 206, treats Orthodox spirituality under the following charac- 
teristics: traditional, monastic, cosmic, social and anthropological. 
It would be diflicult to find in so few pages a morę complete and 
balanced synthesis. And the point of view is objective and ecu- 
menical: like his mentor I. Hausherr, the founder of the scientific 
study of eastern spirituality, S. is not one of those that bend over 
backwards to find oppositions between East and West. Similarities 
and differences are recognized with the serene objectivity they de¬ 
ser ve. 

One can only greet the appearance of this conclusion to vol. 11 
with the same gratitude and admiration that earlier fascicles of the 
DSp have deserved. 

R. Taft S.J. 


Irenee Hausherr, S.J., Penthos: The Doctrine of Compunction in the 

Christian East. Translated by Anselm Hufstader, O.S.B. ( = 

Cistercian Studies Series, 53), Cistercian Publications, Inc., Ka- 

lamazoo, Michigan 1982, pp. 202. 

P. Irenee Hausherr aveva dato in ąuesto scritto, come in molti 
altri, la prova delle sue grandi capacita di studioso, unitę a una ricca 
sensibilita umana. Ottimo filologo, capace di leggere in fonte il greco, 
il siriaco, 1’armeno, aveva raccolto per ąuesta monografia una co- 
piosa messe di testi patristici e ne aveva tratto i risultati sintetici, 
costruendo un vero trattato della compunzione. 

Partendo dal valore semantico del termine greco penthos (cap. 1 °) 
confrontato eon il sinonimo katanixis (cap. II 0 ) Hausherr ricerca l’uso 
del termine in vari autori delTOriente Cristiano, da Origene alTarmeno 
Gregorio il Filosofo (cap. III 0 ) e, sempre in base alle fonti, arriva 
a una definizione descrittiva della compunzione: coscienza della pro- 
pria mortalita, del giudizio divino incombente, delle proprie e delle 
altrui colpe, puro amore di Dio (cap. V°). 

I mezzi per raggiungere la compunzione sono: esame di coscienza, 
meditazione, manifestazione della coscienza, salmodia, poyerta, ritiro 
dal mondo e penitenza corporea (cap. VI 0 ). 

Sono poi enumerati gli ostacoli alla compunzione: insensibilita, 
orgoglio, amore del piacere, del riso e delle logomachie anche teologali, 
passioni non domate (cap. VII°). 

Gli ultimi due capitoli trattano degli effetti della compunzione, 
cioe della purifieazione del cuore (cap. VIII 0 ) e della pace dello spirito 
(cap. IX°). 

Infine, un Epilogo dimostra 1 ’attualita dei concetti espressi dai 
Padri sulla compunzione. Distingue la compunzione dal dono delle 
lacrime e conclude asserendo la pace profonda e Tumana integrita 
di chi conserva nel cuore ąuesta cristiana virtu. 

Ora, ąuesto studio magistrale, modello di articolo per il DS, 
uscito originariamente in francese nel 1944 (= OCA 132) e ristam- 
pato fotostaticamente nel 1979, appare qui tradotto in inglese. 

La traduzione non era impresa facile. II traduttore mette il dito 
sulla piaga confessando di aver dovuto in molti casi farę una traduzio¬ 
ne di una traduzione; cioe yolgendo in inglese testi che sono a loro 
volta delle traduzioni di Hausherr da originali in altre lingue, special- 
mente dal greco. 

Noi non abbiamo eseguito un vero e proprio controllo. Ma la 
lettura corrente del volume inglese ci ha fatto riscontrare delle infe- 
delta. Ea frase latina, « Quod per poenitentiam uno die potest homo 
reconciliari Deo » non e resa esattamente in inglese, « That through 
repentance man may some day be reconcilied with God» (p. 22). 
Uno die e some day non equivalgono. II latino « Tractatus de Poeni- 
tentia » non e «the historical tract de Poenitentia » (p. 31). Ee omelie 
cattedrali di Severo di Antiochia non possono dirsi assolutamente 
« The Cathedral of Homilies of Seyerus of Antiochia » (p. 187 n. 11). 
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C’e una certa consapevolezza di tale lacuna ąuando si dice nella 
premessa che si e voluto tradurre nonostante la difficolta, perche 
«if a thing is worth doing at all it is worth doing badly (Chesterton) » 
(p. III). Kra ineglio tuttavia assicurarsi una revisione competente se 
il traduttore non era familiare eon le lingue che il P. Hausherr cono- 
sceva cosi bene. 

V. Poggi S.J. 


Letłres des premiers chartreux, II. Les moines de Porłes, Bernard - 

Jean - Ełienne. Introduction, texte critiąue, traduction et notes 

par Un chartreux ( = Sources chretiennes 274, Serie de Textes 

Monastiąues XhIX), hes ed. du Cerf, Paris 1980, pp. 238. 

ha chartreuse de Portes appartenait, au Moyen Age, au diocese 
de hyon. Depuis la seconde moitie du XII e siecle, on connait un groupe 
de neuf lettres, ayant pour auteurs des moines de ce monastere: 

1. ha hettre de Bernard au Reclus Raynaud de Saint-Rambert 
est un document de valeur a classer dans la litterature consacree 
a 1’eremitisme. he reclus doit etre bien convaincu qu’il aura souvent 
a prendre lui-meme des decisions, pour cela, il devra etre capable 
d’avoir un jugement sagę et eąuilibre. 

2. ha hettre de Bernard aux Moniales de hyon est toute pe- 
netree de joie. I/auteur ecrit a ces moniales pour les feliciter d’avoir 
embrasse une reforme serieuse et pour les encourager dans leur 
effort. 

3. ha hettre de Bernard, Jean et Etienne, « De 1 ’eloignement 
du monde », aux deux Aymon, bienfaiteurs de la Chartreuse d’Arviere, 
exhorte avec les arguments tout a fait classiąues a mepriser les 
attraits du monde pour les joies du service divin. 

4. ha hettre de Jean de Montemedio a son frere Etienne est 
une exhortation a renoncer a tout pour suivre le Christ. 

5. ha hettre de Jean a hatold sur la maniere de prier. 

6. ha hettre de Jean a Hugues sur 1 ’action de graces. 

7. ha hettre de Jean a Berard: « De la gardę du cceur ». 

8. ha hettre de Jean a son neveu Bernard sur la perseverance. 

9. ha hettre d’Etienne de Chalmet aux novices de Saint-Sulpice, 
un prieure clunisien, veut mettre en gardę ses jeunes correspondants 
contrę la tentation de changer d’Ordre. 

En generał, on voit que le contenu spirituel de ces lettres appar- 
tient a 1’ensemble du renouveau monastique qui se manifesta par- 
tout dans la premiere moitie du XII e siecle. 

T. Śpidlźk S.J. 


Antonio Quacquareeu, Lavoro e ascesi nel monachesimo frebene- 
dettino del IV e V secolo. (— Quaderni di «Vetera Christiano- 
rum», 18), Kd. Istituto di hetteratura Cristiana Antica, Uni- 
versita di Bari, 1982, pp. 168. 

Sul lavoro dei monad si scriveva, tempo fa, eon scopi apologe- 
tici, per dimostrare 1’utilita dei monasteri per la societa anche se- 
colarizzata. Qualche tempo fa, J. Gribomont ammoniva eon quale 
serieta si debba studiare quest’aspetto «economico » dei monasteri 
cristiani. Gli studi sociali, eon i loro metodi moderni, dovrebbero 
occuparsi maggiormente di questo aspetto. 

Kppure, guardati dall’interno dello stesso monachesimo, questi 
probierni rimangono marginali. Per i monad si trattava di scoprire 
il vałore spirituale del lavoro. Non mancano assicurazioni che il 
lavoro, fatto eon rette intenzioni, vale come preghiera. I Padri dove- 
vano difendere questa tesi contro i Messaliani. Ma negli studi sul 
lavoro monastico, non si e andati troppo oltre questa affermazione 
generica. Diversa e la situazione quando si parła della preghiera. 
In questo caso non basta dire che essa e un’opera buona. I monaci 
cercavano, al contrario, di istruire i principianti sul come pregare, 
affinche la preghiera divenisse sempre migliore. Un simile sforzo fu, 
senza dubbio, impiegato per lavorare bene e meglio. Eppure, nota 
giustamente 1 ’A.: « Negli studi monastici e rimasto come nella pe- 
nombra, cosa del resto riscontrabile in tutto 1’arco del cristianesimo 
antico, il principio del lavoro come sussistente alla vita spirituale 
delPuomo. E una componente che risponde alle esigenze stesse della 
preghiera cristiana inseparabile dall’azione » (p. 8). Non e forsę questo 
1’aspetto capitale del monachesimo che ha avuto un ruolo predomi- 
nante nella storia della ciyilta? 

U professor Quacquarelli si e messo da anni alla ricerca, per 
colmare questo vuoto. Egli e un noto patrologo, conosciuto ed ap- 
prezzato per la cura di edizioni e delle traduzioni di testi. Ma il me¬ 
todo filologico non ha diminuito la sua capacita di sentire le voci 
delle diverse epoche; non e stato mai indotto ad identificare la vita 
della Chiesa eon i soli documenti scritti. he fonti letterarie studiate 
nel presente libro sono sufficienti a farci ricostruire la vita giornaliera 
di quell’epoca. Ma 1 ’autore, secondo il suo stile, chiama in aiuto an¬ 
che Tarcheołogia e 1’iconologia, per fornirci elementi che allargano 
gli orizzonti. In questa maniera, il lavoro dei Padri del deserto, degli 
eremiti e dei cenobiti pacomiani, 1’atteggiamento ben formulato di 
san Basilio, le pratiche del monachesimo italiano, le peculiarita dei 
monaci siriani, argomenti trattati nel libro, costituiscono una lunga 
serie di testimonianze per provare che la vita dello Spirito s’incarna 
nelle occupazioni piu umili e nelle formę piu semplici di vita. 

In questo contesto e doveroso menzionare anche il volume pre- 
cedente della collana, Retorica e iconologia, perche in esso il professor 
Quacquarelli ha potuto presentare il meglio delle sue numerosissime 
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conferenze su ąuesto tema. Convinto che la Chiesa, quale essa e nella 
sua tradizione viva, appare nelbiconografia, egli studia i temi teo- 
logici nei simboli e nelle rappresentazioni dei primi tre secoli: la croce, 
lo Spirito Santo, la catechesi cristologica, 1 ’ecclesiologica, l’unita dei 
due Testamenti, il martirio. I/autore e sensibile ai segni piu piccoli, 
ai gesti (loguela digitorum), alle risonanze letterarie, alla tradizione 
dei simboli stessi. Ma rifiuta decisamente di essere schiavo degli 
schemi. I cristiani, evidentemente, riprendevano spesso le formę dei 
simboli adoperati nel loro tempo. Ma la comunita cristiana fu piu 
creativa di ąuanto non si pensi. Essa riusci a creare un linguaggio 
iconografico tipicamente suo, che corrispondeva alla sua vita. 

Negli studi patrologici, tempo fa, si insisteya in maniera esage- 
rata sulbinflusso dei filosofi sui Padri della Chiesa, citando in propo- 
sito, molte dipendenze letterarie. Oggi siamo consapeyoli che piu 
della materiale citazione di un testo ci deve interessare la trasforma- 
zione del suo significato. Bo stesso yale per 1 ’iconografia antica e il 
libro di Quacquarelli segue decisamente questa linea. 

T. SpiDljK S.J. 


A. DE VoguE, OSB, Saint Benoit. Sa vie et sa regle. Etudes choisies. 

(= Spiritualite Orientale et Vie Monastique, 12), Bellefontaine 

1981, pp. 236. 

Alla celebrazione del quindicesimo centenario della nascita di 
s. Benedetto, alla cui Regola ha dedicato un monumentale commento 
(edito nella serie Sources Chretiennes), il p. de Vogiie ha voluto con- 
tribuire eon una riedizione in yolume di alcuni dei suoi articoli de- 
dicati ad aspetti generali o particolari della vasta tematica bene- 
dettina. Si tratta di quindici saggi scritti negli ultimi vent'anni, 
scelti eon il criterio che essi «se rapportaient plus directement a 
saint Benoit et ne presentaient pas un caractere trop technique » 
(p. 9). Con ció 1 ’atmosfera della raccolta, che vuole rispondere anche 
all’intento pratico di rendere piu facile «la consultation de travaux 
disperses» (p. 10), resta definita chiaramente. Non trattandosi di 
lavori «troppo tecnici», 1’autore ha pensato di accogliere tra essi 
anche qualche scritto in cui lo storico cede il posto al monaco di 
oggi, che dal lungo studio della Reguła e delle sue fonti, nonche della 
personalita di s. Benedetto, vuole trarre una parola sostanziosa di 
chiarimento per il kairos che Yordo monachorum sta attualmente vi- 
vendo, in piu o meno consapeyole krisis (p. 12). Dai quindici articoli 
la figura e l’opera di Benedetto emergono luminose e inserite in un 
contesto storico e in un humus culturale che permettono di non ve- 
dere piu isolato come un gigante nel deserto il ‘ patriarca ’ dei monaci 
occidentali. I rapporti con la Reguła Magistri — cui Benedetto attinge 
largamente, pur conseryando la sua piena autonomia di giudizio —, 


la Reguła Benedicti, la biografia del II libro dei Dialogi di Gregorio 
Magno sono i tre aspetti attrayerso i quali viene studiata questa 
figura monastica che continua ad aver bisogno di essere recuperata 
nella sua concretezza oltre gli stereotipi di una tradizione encomia- 
stica tenace quanto generica. II yolume contiene un solo saggio ine- 
dito, una Autocritigue sous un nom d’emprunt (pp. 217-220), di cui 
l’A. spiega la genesi nellTntroduzione (pp. 9-10) e che contiene utili 
correzioni al commento della Reguła. Piccolo cedimento alla tenta- 
zione di narcisismo alla quale molti scrittori — anche monaci — 
soccombono di tanto in tanto? Se si, esso e comunque riscattato 
dalia sobrieta e dalia sostanziale esattezza delle osservazioni auto- 
critiche. 

M. Paparozzi 


Patristica 

U. Bianchi (a cura di), H. Crouzee (con la cooperazione di), Arche 
e Telos. L’antropologia di Origene e di Gregorio di Nissa. Analisi 
storico-religiosa. Atti del colloguio, Milano, 17-19 maggio 1979. 
(= Studia Patristica Mediolanensia, 12), Vita e Pensiero, Milano 
1981, pp. vii +340. 

Paul Jonathan Fedwick (ed. by), Basil of Caesarea: Christian, 
Humanist, Ascetic. A sixteen-Hundredth Anniversary Symposium. 
Pontifical Institute of Mediaeyal Studies, Toronto, Ontario, 
Canada, 1981, Part One pp. xłiv+ 436, Part Two pp. vii+437~ 
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Felix Heinzer et Christoph Schonborn (ed. par), Maximus Confessor. 
Actes du Symposium sur Maxime le Confesseur. Fribourg, 2-5 sep- 
ternbre 1980. (= Paradosis, XXVII), Editions Uniyersitaires 
Fribourg Suisse, 1982, pp. 438. 

Des congres sur les Peres de 1 ’Eglise se multiplient. Du 17 au 
19 mai 1979 se sont reunis a Milan plusieurs specialistes de Grijgoire 
de Nysse, parmi lesquels H. Crouzel, J. Rius-Camps, U. Bianchi, 
M. Alexandre, G. Christopher Stead, E. Corsini, A. Quacquarelli, 
G. Sfameni Gasparro et Dario M. Cosi. On aurait souhaite voir 
E. Corsini reagir a la protologie de Gregoire de Nysse vis-a-vis d’Euno- 
me dans le cadre evoque dans la preface du N° 160 des Sources 
Chretiennes (p. 197-212). Des discussions qui suiyent les Communi¬ 
cations sont fort bien presentees. Pour le theme generał du colloque 
defini par U. Bianchi: la distinction des deux creations de source 
origenienne, l’Hexaemeron d’Eunome serait le meilleur point d’appui 
ou la Gnose se continue reellement. II n’est guere evoque dans aucun 
expose des participants, bien que le De hominis Opificio, tire de son 
cadre historique des annees 380, soit largement exploite. 
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Un autre symposium a reuni des specialistes de BASILE de 
CESAREE a Toronto, du 10 au 16 juin 1979, a 1 ’occasion de 1 ’anni- 
versaire de la mort de Basile en 379. Ee colloąue est releve par la 
publication d’une lettre apostoliąue de Jean-Paul II (p. 589-621) 
imprimee en latin a gauche et en anglais a droite, o u le Papę resume 
le message de saint Basile en s’appuyant tres etroitement sur les 
oeuvres authentiąues du Pere Cappadocien. Pareillement, Demetrios 
I er , Patriarchę Oecumeniąue adresse ses meilleurs voeux aux par- 
ticipants p. xv-xviii. Ees principales Communications sont de J. 
Gribomont pour un panorama de l’oeuvre de Basile, Stig Y Rudberg 
pour les manuscrits et les editions, Milton V. Anastos sur le Contrę 
Eunome basilien (p. 67-136), John M. Rist sur le platonisme de Basile, 
(p. 138-160), George E. Kustas sur la tradition rhetoriąue chez 
l’eveque de Cesaree, K. G. Bonis sur 1 ’organisation ecclesiastiąue 
du IV e siecle d’apres Basile, Jaroslay Pelikan sur le sens «spirituel» 
de 1 ’Ecriture, au sens de 1 ’action du Saint-Esprit, Th. Spidlfk sur 
1 ’ideal du monachisme basilien, I. Karayannopoulos sur la praxis 
et les principes sociaux du saint, Ramón Tej a sur 1 ’attitude de Basile 
vis-a-vis de l’esclavage, B. Treuckner sur les lettres de recomman- 
dation, si nombreuses, qui nous sont restes du pasteur de Cesaree, 
A. Martin Ritter sur la conception des charismes en rapport avec 
la religion d'Etat, Paul J. Fedwick sur les traductions avant 1400, 
Roger E. Reynolds sur les rapports de Basile avec les anciennes 
collections canoniques latines, Wilma Fitzgerald sur lTconographie 
de Basile, Sever J. Voicu sur 1 ’identification de fragments de papyrus 
comme etant un extrait des Erotapokriseis brevius tractatae: le pa¬ 
pyrus Antin. iii, du VI e -VII e siecle, devient le temoin grec de loin 
le plus ancien. Enfin Gabriella Uluhogian releve les traductions 
armeniennes a travers le repertoire bibliologique d’Anasyan. et les 
catalogues accessibles. Elle aboutit a un total proyisoire de 91 codices, 
chiffre qui pourra surement etre augmente. Ea bibliographie (p. 627- 
699), les nombreux index des citations, des manuscrits cites, des 
termes grecs ainsi que des auteurs cites font de ce gros ouyrage une 
yeritable somme. Paul J. Fedwick a par ailleurs dresse un inventaire 
minutieux des oeuvres (p. xix-xxxi), mis dans un ordre chronologique 
plus probable (p. 3-19). Cette vaste ordonnance des materiaux cul- 
mine dans le chapitre des traductions (p. 439-512), qui ne fait que 
preluder a un inyentaire beaucoup plus exhaustif, qui ne negligera 
aucun manuscrit d’aucune langue de traduction. Ee monument 
dresse ainsi a saint Basile est bien digne des ressources nouyelles de 
la technique contemporaine a seize siecles de la mort du saint. 

Enfin, a Fribourg, du 2 au 5 septembre 1980 se sont rassembles 
les connaisseurs de Maxime le Confesseur. Vingt-neuf Communica¬ 
tions sont imprimees, et classees dans l’ordre: les sources, la trans- 
mission manuscrite, la theologie, et la posterite de Maxime. I. H. 
Dalmais inaugure la reunion par un expose de portee generale sur 
la manifestation du Logos dans l’Homme et dans l’Eglise, non sans 
souligner le rattachement du colloque a l’etude magistrale de H. U. 


von Balthasar, parue il y a maintenant quarante ans, et auquel le 
volume est dedie. Parmi les sources, E. des Places evoque Diadoque 
de Photicee, E. Bellini Denys 1 ’Areopagite, G. C. Berthold les Peres 
Cappadociens, J. D. Madden les definitions anciennes de la thelesis. 
Ch. G. Sotiropoulos donnę quelques remarques sur la transmission 
manuscrite de la Mystagogie, J. H. Declerck sur les Quaestiones et 
dubia, R. B. Bracke sur les Ambigua, R. Riedinger sur les corres- 
pondances latines du concile du Eatran en 649, A. Ceresa-Gastaldo 
sur les innoyations linguistiques, nous dirions plutót semantiques, 
du vocabulaire chez Maxime. C. Eaga analyse le stylistę Maxime, 
et N. Madden le deyeloppement structural du commentaire du Pater. 
Viennent alors treize etudes sur des points de theologie. Ea presenta- 
tion trinitaire de 1 ’economie (F. Heinzer), le dessein d’adoption du 
Pere (J.-M. Garrigues), la presupposition ou non de 1 ’incarnation 
(A. Radosavlijevic), la priere a Gethsemani (F. M. Eethel), la formule 
des natures « dont et en lesquelles, et lesquelles est le Christ » (P. Piret), 
le modele anthropologique de 1 ’union hypostatique (K. H. Uthemann), 
1 ’influence de Maxime sur Constantinople III (M. J. le Guillou), 
sur la soteriologie de Maxime (B. Studer), sur la proyidence et la 
pedagogie divine dans 1 ’histoire (V. Croce et B. Valente), sur l’in- 
finite de 1 'Homme (P. Christou), sur «plaisir et douleur » (Ch. Schón- 
born), «symbole et mystere » (E. Thunberg), et enfin sur l’« apoca- 
tastase » dont Maxime evite l’evocation (B. E. Daley). Ea posterite 
de Maxime se lit chez Jean Scot Erigene (E. Jauneau), et chez Isaac 
le Sebastocrator au XI e siecle, dont C. Steel montre que les corrections 
apportees a l’ceuvre paienne perdue de Proclus le Diadoque sont 
quasi toutes empruntees a Maxime le Confesseur. 

Dans un contexte tout a fait contemporain, H. Stickelberg com- 
pare la christologie de Maxime avec celle de K. Rahner. Jaroslay 
Pelikan conclut par la place de Maxime dans 1 ’histoire de la pensee 
chretienne. II est etrange que, parmi tant de Communications, per- 
sonne n’ait eu recours a 1 ’interessante Vie syriaque de Maxime, editee 
par Sebastien Brock (Analecta Bollandiana 91, 1973, p. 300-346), 
dont le caractere peu enclin a la louange fait contrepoids a la Vie 
grecque ici seule citee. D’excellents index couronnent le yolume 
(p. 423-438), non sans un releve scripturaire qui anticipe sur les 
travaux electroniques de Strasbourg (par A. Riou p. 405-421). 

M. van Esbroeck S.J. 


Jean Chrysostome, Homelies sur Ozias (In illud, Vidi Dominum). 
Introduction, Texte critique, Traduction et Notes par J. Du- 
mortier, (= Sources Chretiennes, 277), Paris 1981, pp. 244. 

Si tratta di sei omelie su Is. 6,1, yersetto che apre il racconto 
della yocazione del profeta nominando la morte del re Ozia. Nel- 
1 ’introduzione J. Dumortier indica 1 'affinita di queste omelie eon 
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temi trattati altroye dal Crisostomo, soprattutto ąuello deirincom- 
prensibilita di Dio e del rispetto dovuto alla sua presenza (pp. 15-19). 
L'ordine tradito delle sei omelie non rispecchia i dati che si possono 
ricavare dalie indicazioni interne, come gia aveva osservato Le Nain 
de Tillemont (p. 13). Mentre infatti le omelie II, III, V, VI formano 
un insieme coerente, databile tra il 386-87 (p. 12), la I e la IV sembrano 
posteriori. Anzi, per la IV il Dumortier solleva forti dubbi circa la 
sua autenticita: « Quant a attribuer la ąuatrieme homelie a 1 'auteur 
des cinq autres, S. Jean, cela ne nous parait point possible » (p. 17). 
Egli propone come ipotesi di attribuirla al patriarca Niceforo del 
IX secolo. A me sembra peró che i motivi addotti siano aląuanto 
deboli e non permettano una conclusione cosl perentoria. II fatto 
che 1 ’omelia IV sia ignorata dal Catalogo di Augsburg (p. 14) non mi 
parę che possa farę autorita. Quanto alla critica interna, la men- 
zione di un « senato » (p. 14) non necessariamente va riportata alla 
citta di Antiochia (o Costantinopoli), ma si puó intendere come 
riferimento retorico ai motivi di vanto di una citta («II vanto delła 
nostra citta non e di avere un senato...»). Anche la lista degli im- 
peratori che avrebbero perseguitato la Chiesa al suo inizio (p. 15) 
si puó giustificare, sia pensando che il popolo avesse soprattutto 
familiari i nomi dei primi imperatori, sia col fatto che l’era cristiana 
e iniziata proprio eon essi. In materia stilistica poi mi parę poco 
probante farę confronti (come nella nota annessa di p. 231) in un 
autore al quale, a detta del Dumortier stesso, « on est tente de re- 
procher la longueur de ses deyeloppements, les multiples digressions, 
le style fleuri, le figures en honneur dans la Seconde Sophistique » 
(p. 17). In conclusione, pensó che, nonostante la presenza di qualche 
ripetizione, 1 ’autenticita della IV omelia possa essere mantenuta. 
Per le omelie II, III, V, VI esiste pure un’antica versione armena 
di cui il Dumortier si e spesso giovato per stabilire il testo. 

E. Cattaneo S.J. 


Jean Chrysostome, Panegyriques de S. Paul. Introduction, Texte 
critique, Traduction et Notes par A. Pićdagneł, (= Sources 
Chretiennes, 300), Paris 1982, pp. 376, 298 F. 

I sette panegirici composti dal Crisostomo per celebrare l’apo- 
stolo Paolo hanno avuto l’onore di questa bella e accurata edizione. 
I/introduzione ci informa anzitutto sulle circostanze storiche della 
loro composizione: essi sono stati pronunciati ad Antiochia (almeno 
alcuni certamente), tra gli anni 387-397, in occasione di una festa 
di s. Paolo (28 dicembre?). II genere letterario e quello deWegkómion 
o panegirico, di cui la retorica classica aveva accuratamente stabilito 
i canoni. II Crisostomo peró si mostra assai libero rispetto a quelle 
normę, rimanendo nel campo dei contenuti e degli esempi biblici, 
e avendo sempre di mira 1 ’utilita dell’ascoltatore. A questo..fine peró 


non disdegna quegli accorgimenti stilistici (ripetizioni, antitesi, iper- 
boli, similitudini e periodare oratorio) senza i quali il discorso, proprio 
perche troppo lineare, fallirebbe il suo scopo (cf. a questo proposito 
1 ’interessante nota di R. Anastasi, «Sulla funzione della retorica 
nell’omiletica cristiana e in Michele Psello », in Koinónia 7/1 [1983] 
57 - 59 )- 

II ritratto di Paolo che risulta da questi panegirici mostra la 
profonda simpatia del Crisostomo per 1 ’Apostolo (pp. 39-52). Ma 
per quanto grandi siano le virtu che egli discerne nella vita di Paolo 
(e la piu grandę di tutte e la carita), non manca mai 1 ’esortazione 
finale a imitarne gli esempi. 

Per stabilire il testo, A. Piedagnel ha collazionato tutti i ma- 
noscritti reperibili, cioe quattordici, di cui quattro mai utilizzati 
in edizioni precedenti (cf. p. 105). II volume contiene notę abbon- 
danti e appropriate, e si chiude, oltre che eon gli indici (scritturi- 
stico, dei nomi e lessicale), eon alcune notę complementari (1. Dafne; 
2. II culto dei ss. Piętro e Paolo a Costantinopoli; 3. I manoscritti 
dell’Athos; 4. I/edizione latina di Venezia [1503]) e eon due appen- 
dici: 1. I/esegesi di Rm 11,31; 2. II problema della salvezza dei Giudei. 
Mi permetto infine alcune piccole osservazioni: a p. 157, linea 3, 
il soggetto piu che Dio e Cristo, cioe il Despotes menzionato appena 
prima; p. 186, nota 3: il verbo peńergazomai e gia di uso paolino 
(2 Ts 3,11); p. 188 (4,5) e un’allusione a Gv 5,4i;i2,43; p. 290 (14,3) 
e una citazione di Rm 2,29. 

E. Cattaneo S.J. 


Clśment D’Alexandrie, Les stromałes. Stromate V. Tome I, in¬ 
troduction, texte critique et index, par A. Le BoulluEC, tra¬ 
duction de P. V oulET (= Sources Chretiennes, 278); Tome II, 
commentaire, bibliographie et index, par A LE BoulluEC 
(= Sources Chretiennes, 279), Les Editions du Cerf, Paris 1981, 
pp. 272 et 404. 

II P. Voulet che si era accinto alla traduzione e al commento 
di questo libro V degli Stromati, non ha potuto completare il suo 
lavoro. Questo e stato ripreso da A. Le Boulluec, che ne ha riyisto 
la traduzione e ha compilato 1’introduzione e l’ampio commento 
(tomo II). II testo greco e quello dello Stahlin-Friichtel (GCS, 2 a ed. 
Berlino 1960), tranne una sessantina di casi nei quali il nuovo editore 
sceglie una lezione diyersa (cf. tomo I, p. 21-22). L’apparato critico 
e stato fatto sulla base del GCS, ma alquanto snellito rispetto ad 
esso. 

L’introduzione, assai breye ma densa, mostra bene 1 ’interesse 
di questo Stromati V. Esso consta di quattro parti ineguali: 1) il 
rapporto tra fede e conoscenza (1-18); 2) il linguaggio simbolico 
(19-58); 3) 1 ’esoterismo (59-88); 4) il «plagio » dei Greci (89-141). 
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A proposito di ąuesta ąuarta parte, Be Boulluec fa notare che 
la teoria secondo la ąuale i filosofi greci sarebbero «plagiatori » ri- 
spetto alla « filosofia barbara » (= Sacre Scritture), teoria che presso 
gli Apologisti del II secolo riveste un atteggiamento ostile alla filo¬ 
sofia, e da Glemente adattata alla sua personale prospettiva, piu 
accogliente verso il pensiero greco (p. 14). Si ha qui una preziosa 
messa a punto sul problema delle «fonti» di Clemente (problema 
gia sollevato da W. Bousset): parę certo che il maestro alessandrino 
abbia conosciuto un’opera che mostrava la dipendenza de i filosofi 
greci rispetto all’A.T.; quest’opera era diversa da quella di Aristo- 
bulo, che pure e utilizzata da Clemente; infine, per 1 ’origine delle 
citazioni poetiche bisogna risalire a diverse raccolte sorte in ambiente 
giudaico. Da qui la conclusione quanto mai interessante: «II V libro 
degli Stromati e profondamente radicato nelPapologetica gindaica » 
(p. 18). 

Anche a proposito del « genere simbolico » e dell’« esoterismo », 
Be Boulluec si preoccupa di segnalare le fonti: oltre alcune opere 
perdute dello stesso Clemente, si nota la dipendenza dell’Alessandrino 
dalia tradizione neopitagorica, come ad esempio per la teoria della 
«tradizione segreta», fatta propria anche dalia gnosi eterodossa 
(p. 19). 

« Bo stile stesso di Clemente e esoterico », nota poi Be Boulluec, 
per cui piu di un passo rimane oscuro (p. 20). Benvenute sono dunque 
le quasi quattrocento pagine di commento, apprezzabili soprattutto 
perche non si limitano a commentare Clemente eon Clemente o eon 
gli autori ecclesiastici, ma ricorrono abbondantemente agli autori 
ellenistici e classici. Vorrei solo farę una piccola osservazione a pro¬ 
posito di 88,1-3, i n cui Clemente fa un confronto tra 1 ’affermazione 
biblica del dono dello Spirito nel credente e la dottrina greca dell’ori- 
gine divina del nous. Proprio in base a questo confronto — per cui 
Clemente afferma che lo Spirito Santo e nelPuomo non come «una 
parte di Dio » ( meros theou ) —, mi sembra debole la traduzione di 
theia moira eon faveur divine; sarei piu propenso a intenderla in senso 
ontologico, come lo suggerisce il termine aporrhoia (emanazione) 
e come gia lo intendeva Teodoreto di Ciro, Terap. V, 28 (cit. II, 
278-279). Di Aristotele inoltre (cf. ivi) citerei il De gen. anim. II, 
3.736b27: ton noun monon thyrathen epeisienai kai theion einai monon 
(cf. anche De an. I, 4.4o8b29). 

E. Cattaneo S.J. 


Les Regles des saints Peres. Tome I: Trois Regles de Lerins au V e siecle. 
Introduction, texte, traduction et notes par Adalbert de Voguś 
(= Sources Chretiennes, 297), Bes ed. du Cerf, Paris 1982, 
pp. 402. 

C’est par une decision apparemment arbitraire que A. de Vogiie, 
un des meilleurs specialistes en la matiere, rassemble dans le present 
recueil ces textes disperses, en les plaęant sous le titre, quelque peu 


artificiel lui aussi, de « Regles des saints Peres ». Cependant cette 
demarche se justifie aisement. Outre que le premier et le dernier 
des textes ne sont que deux etats de la meme oeuvre des « Quatre 
Peres », des rapports etroits de fond et de formę unissent tous ces 
ecrits en une veritable familie litteraire. 

Celebre entre tous au V e siecle, le monastere de Berins serait-il 
le lieu d’ou sont sorties ces mysterieuses <( Regles des Peres »? Be 
present volume s’applique a le prouver: les trois premferes regles 
(«Regles des saints Peres Serapion, Macaire, Paphnuce et 1 ’autre 
Macaire», «Statuts des Peres», «Regle du saint Abbe Macaire qui eut 
sous sa jurisdiction cinq mille moines ») jalonnent un siecle d’histoire 
lerinienne, depuis la fondation du grand monastere insulaire entre 
400 et 410. D’un style simple et austere, ces trois legislations (trois 
autres suivront dans le prochain volume) offrent 1’interet exceptiom 
nel de nous faire assister a la naissance et au developpement d’une 
communaute-type, aux premiers temps du monachisme latin. 

T. SpirniK S.J. 


Werner Strothmann, Schńften des MakariosjSymeon unter dem 
Namen Ephraem. (= Gottinger Orientforschungen, X Reihe; 
Syriaca, Bd 22), Otto Harassowitz, Wiesbaden 1981, pp. xxi-f- 
122. 

Werner Strothmann, Die syrische Uberlieferung der Schńften des 
Makarios; Teil I: Syrischer Text; Teil II: Ubersetzung. (= Got¬ 
tinger Orientforschungen, 1 Reihe: Syriaca, Bd 21), ibid., 1981, 
pp. xxiii+359 et xuv+298. 

G. A. Ninua, P*sevdomakaris fhzulebafa k'art'uli versia. (= Dzveli 
K'art'uli mtserlobis dzeglebi IV), Metsniereba, Tbilisi 1982, 
PP- 4 I 3 - 

Ces quatre yolumes completent la connaissance que Ton peut 
avoir du Corpus des textes qui ont circule sous le nom de Macaire. 
De longue datę, B- Villecourt avait repere dans les Actes d’Ephese, 
les citations de Macaire comme ecrits messaliens. En 1934, W. Stroth¬ 
mann remarquait dśja la comcidence du nom de Symeon dans les 
versions arabes avec l’heretique Symeon mentionne par Theodoret 
au debut du V® siecle. Borsque, en 1941, H. Dorries publiait son 
Symeon von Mesopotamien, W. Strothmann detaillait deja en des 
tableaux synoptiques les relations complexes entre les collections 
arabes du Vatican, la collection grecque de 64 homelies CPG 2410, 
celle de 50 homelies CPG 2411, et deja a ce moment 19 manuscrits 
syriaques, dont le plus ancien datę de 534. Apres avoir en 1975 traduit 
en allemand les passages arabes des mss du Vatican qui n'existent 
qu'en arabe, W. Strothmann reprend les textes macariens qui existent 
egalement sous le nom d’Ephrem, et ont ete publies comme, telś 
par Assemani. Ce sont la dix textes, dont deux ne sont pas repris 
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dans l’edition presente: 1 ’homelie pour les moines, CPG 4034 et egale- 
ment la Grandę Lettre de Macaire CPG 2145, qui sera editee par 
R. Staats. L’exhortation CPG 3966 est un centon tire de CPG 3959, 
un des huit textes edites dans le T. 22 des Gottinger Orientforschungen. 
I/on observe ainsi que ce traite, 11 fois represente dans des mss grecs 
comme ephremien, l’est 5 fois comme macarien, ainsi qu’en arabe. 
Sur la foi CPG 3961 revient dans huit mss grecs, une fois sous cełui 
de Macaire, une fois sous celui de Marc 1 ’Ermite, et en arabe sous 
le nom de Symeon. Sur la veritable retraite CPG 3992 ne se trouve 
que dans un ms. grec, et sous le nom de Symeon en arabe. Le Secours 
ascetique CPG 3993 vient 2 fois en grec, 5 fois sous le nom de Macaire 
et une fois en arabe comme Symeon. Sur la concorde et 1 ’amour mutuel 
CPG 4032 se presente une fois comme un Ephrem grec, 4 fois comme 
Macaire et en syriaque egalement. Tres interessante est la presence 
d’une faute commune entre le Macaire syr. et 1 ’Ephrem grec, de- 
montrant le caractere secondaire de 1 ’attribution/ephremienne. On 
la trouve sous le nom de Symeon en arabe. Aux retraitants CPG 4033 
existe aussi sous les noms de Basile ou Evagre, mais en syriaque 
sous les nom de Macaire; a nouveau sous le nom de Symeon seulement 
en arabe. Ici, le ms. syr. de 534 concorde dans 1’ordonnance de ses 
parties avec l’Ephrem grec, contrę Macaire grec. C’est donc 1 ’ordre 
original, attribue a Macaire en syr. Sur la necessite de gar der a V esprit 
le jour du deces CPG 4035 apparait une fois comme Ephrem grec, 
deux fois comme Macaire grec, en arabe sous le nom de Symeon, et 
en grec il fut edite par Mai comme etant de Symeon de Mesopotamie, 
et de la passa en slavon au XII e siecle. Enfin Sur l’acąuisition de 
la vertu n’existe qu’une fois comme Ephrem grec, et sous le nom de 
Symeon en arabe, qui ajoute un paragraphe supplementaire. Notons 
que le Sur la patience CPG 3959 existe egalement dans les mss ar. 
sinaitiques 358, fol. 243-252 et 363, fol. 221-228, dans des collections 
macariennes. Ce parcours de la tradition manuscrite appuie a fond 
1 ’identitć originelle de Symeon de Mesopotamie. 

Dans le T. 21, W. Strothmann edite et traduit les yersions sy- 
riaques a partir de 26 mss. La distribution du Corpus en syriaque 
ne s’est guere modifiee depuis 1941: 3 homelies et 8 epitres attribuees 
a Macaire l’Egyptien, et 3 homelies et 9 epitres a Macaire l’Alexandrin. 
Mais a cette collection s’ajoutent 23 extraits Macariens du ms. Sinai- 
tique syriaque 14, du X e siecle, qui represente une collection inde- 
pendante qui reordonne des extraits des deux collections grecques 
principales, et parfois la troisieme collection grecque de 43 homelies 
CPG 2412. Pour un paragraphe de Sin 7, le parall&le n’existe que 
par rapport a la collection arabe vaticane. Tous ces camouflages et 
reajustements attestent le bien-fonde de 1’origine messalienne du 
Corpus. Ici encore, W. Strothmann a repere plus d'un parallele: 
la Lettre 1 CPG 2415 est ici editee en grec pour la premiere fois, 
p. xvi-xxii, car jusqu’ici elle n’etait connue que par une citation 
de Gennade (476-479), deja sous le nom de Macaire, et par des traduc- 
tions latine et armenienne, dont W. Str. ne signale que tr£s indirec- 


tement l’existence p. xvi. W. Str. se prononce pour la non-authenti- 
cite Symeonienne de cette lettre, qui en grec se presente comme un 
Traite. Les autres lettres, parfois attribuees a Ammonas, ne sont 
egalement pas de Symeon. La lettre 5 cite une phrase de Symeon 
come etant d’un « sagę ». Les dernieres lettres de Macaire 1 ’Egyptien 
recoupent le materiel des apophtegmes de Macaire. Les 3 homelies 
se retrouvent toutes dans d’autres parties du Corpus macarien grec 
ou arabe. Quant aux opuscules de Macaire l’Alexandrin, leur distribu¬ 
tion n’est pas moins acrobatique. La premiere homelie est citee comme 
messalienne par Isaac de Ninive au VIII e siecle. La troisieme presente 
le debut et la fin de la collection des 64 homelies grecques, dont elle 
est par le fait meme un temoin indirect a travers le cod. Vat. Syr. 122, 
datę de 769. Parmi les lettres, la premiere est CPG 4033, cite ci- 
dessus; la 3eme est un extrait du Liber Graduum avec quelques 
extraits de YHistoria monachorum; la quatrieme est une misę en 
erotapokriseis du materiel de CPG 4033; la 5eme correspond a 1 ’homelie 
3 de la col. CPG 2411: on y trouve une nouvelle fois la variante 
impropre « aveuglement» au lieu de «inflation» (typhosis/typhlosis): 
le texte existe dans la collection syriaque du moine Isale, d’ou elle 
est citee par Dadisho' au VII e siecle. La geme n’est autre que le 
debut de 1 'homelie latine dTsaiede Gaza CPG 5555. Les autres lettres 
se retrouvent eparses dans la tradition macarienne arabe. Mais la 
plus grandę partie de 1’edition du texte syriaque est consacree au 
ms. Sin. 14: il s’agit (Y erotapokriseis de Macaire reunis en 23 chapitres, 
dont tous les passages se retrouvent dans au moins une collection 
grecque, sauf deux brefs paragrapheś du chap. 7. La variation des 
titres a travers les 23 mss syriaques est a peine imaginable. Le texte 
syriaque figurę dans la premiere partie, et la traduction allemande 
munie de remarques et de 1’apparat scripturaire dans le second tome. 
W. Strothmann ciot ainsi l'ceuvre d’une vie entiere a le recherche 
de tous les temoins de l’insaisissable Symeon de Mesopotamie. 

Voici que presque en meme temps; 1 ’Institut des Manuscrits de 
Tbilissi publie le Corpus de Macaire en georgien. G. Ninua imprime 
la collection georgienne avant tout d’apres le codex 21 du Mont 
Athos, datę de 1030, qui a ete ecrit au mont Olympe peu apres sa 
traduction dans le dernier quart du dixieme siecle par Euthyme 
1 'Hagiorite. Elle se compose de deux epitres suivie de la collection 
du type IV, et clóturee par une historiette dTsale. Le groupe des 
homelies se retrouve dans les mss de Jerusalem 73 (XI-XII e s.) et 
de Kutaisi 181 (XI e s.), dument collationnes. Les deux lettres qui 
precedent les homelies sont tres longues (p. 109-156 de 1’edition) 
et sont basees principalement sur deux autres mss, le Sin. Geo. 35 
et le Sin. Geo. 25, le premier datę de 907, le second du meme siecle. 
Le fragment georgien de Birmingham n° 3, publić par G. Garitte 
dans Le Museon 1960, appartient a la premiere epitre. La traduction 
des apophtegmes du Sin. 35 a la disposition la plus archaique. 
B. Outtier a demontre que la traduction georgienne datę au moins 
des VII e ou VIII e siecles. Les deux Lettres ont neanmoins ete tra^ 
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duites plus tard, mais certainement avant qu’Ephrem ne les insere 
en tete de la collection. Ees deux lettres, selon un Apophtegme 
d’Apollon, etaient deja connues comme etant de Macaire a l’epoque 
des Pateńca. C’est donc le sauvetage integral de deux nouveaux 
textes auquel nous assistons ici. Mais 1 ’allusion aux deux lettres 
ne se trouve pas dans 1 ’original grec de 1 ’apophtegme d’Apollon. 
A la deuxieme epitre correspond cependant la premiere partie d’un 
ecrit macarien conserve en ethiopien, et edite par V. Arras en 1969. 
A lirę ces deux textes patristiques, on n’a pas 1 ’impression qu’il 
faille les inclure dans le corpus messalien. 

II en va autrement de la grandę lettre de Macaire, qui ouvre 
la collection des 26 homelies. On remarquera qu’il y a trois mss dates 
qui se suivent a peu de distance: le codex Iviron 21 de 1030, le codex. 
Par. grec 973, attribue a Basile, ecrit en 1045, et le Vat. Arabe 84, 
ecrit en 1055. Hs ont exactement le meme programme que la collection 
IV (pour le parallele Sin. Ar. 358 du XII e siecle, voir Analecta Bol- 
landiana, 95, 1977, p. 434). Or, ce codex par ses leęons plus completes, 
s’avere etre le modele sur lequel la collection de 64 homelies (I) s’est 
construite et amplifiee. Et comme nous l’avons vu ci-dessus, celle-ci 
est au plus tard du VIII e siecle. Ea collection des 50 homelies, deja 
placee a l’epoque de Symeon le Nouveau Theologien (949-1022), 
peut etre reportee au XI e siele, car il est impensable qu’Euthyme 
l’Hagiorite eut choisi de traduite une collection moins recente s’il 
l’avait deja connue dans le dernier quart du X e siecle. Par tous les 
cótes, c’est donc le recueil IV, le dernier decouvert par Darrouzes 
en 1954, qui s’avere anterieur a la collection I, elle meme anterieure 
au VIII e siecle. Ees comparaisons devraient etre portees maintenant 
avec beaucoup d’attention entre les collections arabes yaticanes 80 
et 70 et la collection IV, pour voir de quelle maniere la paternite 
de Symeon s’y introduit. Une telle enquete depasse evidemment les 
proportions d’un compte-rendu. E’ouvrage edite a Tbilissi est muni 
d’une etude grammaticale, d’index, d’un excellent apparat critique. 
E’introduction n’a rien omis des publications occidentales du corpus 
grec. Ees specialistes de Macaire ne pourront plus se permettre 
d’ignorer le georgien. 

M. van Esbroeck S.J. 


Typus, Symbol, Allegorie bei den ostlichen Ydiern und ihren Parallelen 
im Mittelalter. Internationales Kolloquium, Eichstatt 1981. 
Herausgegeben von Margot Schmidt in Zusammenarbeit mit 
Carl Friedrich Geyer. (= Eichstatter Beitrage, Band 4, Ab- 
teilung Philosophie und Theologie), Verlag Friedrich Pustet, 
Regensburg 1982, pp. 424. 

Vom 2.bis 5.Juli 1981 fand in Eichstatt ein Internationales 
Kolloquium statt. Die Veranstalter (M. Schmidt, Forschungsvor- 
haben: Geistliche Eiteratur des Mittelalters, und R. M. Hubner, 


Eehrstuhl fiir Alte Kirchengeschichte und Patrologie) hatten dabei 
ais Fernziel im Auge, den Themenkreis des Bildes von seinen friihesten 
christlichen Anfangen her durch eine differenzierte Aufarbeitung 
sowohl inhaltlich ais auch formal mit dem Mittelalter in Beziehung 
zu setzen. Dabei wurde es immer offenkundiger, dass neben der 
bekannten griechisch lateinischen Tradition die syrische Kirche und 
besonders ihr bedeutendster Kirchenlehrer Ephram der Syrer, bis 
ins hohe Mittelalter des Abendlandes nachgewirkt hat. 14 Beitrage 
kennzeichnen den Reichtum der sinnbildłichen Sprache: Clothing meta- 
phors as a means oj theological expression in syriac tradition (S. Brock, 
Oxford), Symbols of the Incarnation in Cyril of Alexandria (E. R. 
Wickham, Southampton), Typologie und Eucharistie bei Ephram und 
Thomas von Aquin (P. Yousif, Mossul-Paris-Rom), Der Einfluss der 
soteriologischen Typologien des Origenes im Werk Isidors von Sevilla. . . 
(D. Ramos-Eissón, Pamplona), Weihrauchsymbolik in den syrischen 
Gebeten... (J. Thekeparampil, Gottingen), Frau Weisheit-Typus ... 
(F. von Eilienfeld, Erlangen), Die Legende des Alexius und der Typus 
des Gottesmannes im syrischen Christentum (J. W. Drijvers, Groningen), 
Le diable chez les Peres du Deseń (E. Eeloir, Eowen), Zur Theologie 
von Ephrams Bildtheologie (E. Beck, Abtei Metten), Die Augensym- 
bolik bei Ephram. .. (M. Schmidt, Eichstatt), Die altenglische Dichtung 
“Das Gesicht vom Kreuzesbaum” . . . (U. Schwab, Catania), Bild und 
Begriff in der Transitus-Literatur (M. van Esbroeck, Briissel-Rom), 
Tempel und Bild (T. Spidlik, Rom). 

T. ŚpideIk S.J. 


Russica 

Nicholas Arsenev, Revelation of Life Eternal. An Introduction to the 
Christian Message. St. Vladimir’s Seminary Press, Crestwood, 
New York, 1982 (first published 1963), pp. 144. 

Se trata de la reedición de una serie de ensayos ofrecidos por 
N. Arsenev como conferencias en el «St. Vladimir’s Theological 
Seminary ». En su habitual estilo existencial, expresión de una vi- 
vencia mistica de la revelación cristiana como culmen, centro y polo 
de todas las expresiones religiosas, incluyendo la filosófica, Arsenev 
discurre sobre una cadena de aspectos: el reclamo de la religión, 
los principios del conocimiento religioso, la trascendencia y la in- 
manencia de Dios, algunos problemas de la historia de las religiones, 
el mensaje religioso de Platon, el encuentro mistico, la forma caracte- 
ristica del mensaje religioso, el sufrimiento, el sentido y el fin de la 
historia, la expiación, la humildad de Dios y la ley del amor. 

Eas meditaciones de Arsenev revelan siempre la simbiosis de 
la doctrina eon la unción espiritual. 


R. Żuźek S.J. 
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Georgij Florovskij, Puti russkogo bogoslovija. 2a. edición, proemio 
de I. Meyendorff, eon indice de nombres, YMCA-Press, Paris 
1981, pp. xvi+599. 

Georges Florovsky, Ways oj Russian Theology, Part I. (= Collected 
Works of G. Florovsky, vol. 5), translated by Robert B. Nichols, 
Nordland Publishing Company, Belmont, Massachusetts, 1979* 
pp. xviii +379. 

Las vias de la teologia rusa de G. Florovskij, discutida desde 
que apareció, es la obra clasica sobre la historia de la teologia rusa. 
Publicada en 1937, se hizo una rareza bibliografica, desde que en 
1939 el depósito de la tipografia que la imprimió fue incendiado por 
el bombardeo aleman de Belgrado. Ba presente reedición rusa viene 
a colmar asi un verdadero vacio, tanto mas que completa la primera 
eon un indice de nombres, que hace consultable la mole de datos y 
juicios contenida en la monumental obra maestra de Florovskij. 
El hecho de que se tratę solo de una reedición fotostatica explica 
que no se haya aprovechado esta ocasión para poner al dia la lengua 
y la grafia segńn criterios contemporaneos, suprimiendo, por ejemplo, 
los signos duros finales y cambiando las terminaciones «ago » del 
genitivo por « ogo »; que las notas finales no hayan sido trasladadas 
al pie de la pagina; que no se hayan introducido subtitulos para 
subdividir los largos capitulos. 

Es de notar el proemio de I. Meyendorff, que encuadra la obra 
de Florovskij como central e imprescindible, dejando asentado eon 
todo que sus puntos de vista no son necesariamente inopinables. 

Bo que desde el punto de yista editorial no se pudo hacer eon 
una reedición fotostatica, ha sido logrado en buena parte por la 
yersión inglesa de la primera parte, obra sobre todo de R. B. Nichols, 
eon la cual la obra de G. Floroysky sale finalmente del circulo de los 
conocedores de la lengua rusa para ser patrimonio comiin de la 
teologia. Ba división de los capitulos en subtitulos facilita mucho 
la consultación y afin la intelección del libro. El editor y el traductor 
han anadido muchas notas explicativas, aduciendo la convincente 
razón que eso seria util a los teólogos, que no necesariamente tienen 
que conocer la historia rusa, y a los eslayistas, que tampoco hay 
que presuponer que conozcan la teologia (cfr. pp. ix y xiv). El resul- 
tado es un enriquecimiento de la misma obra de G. Floroysky. 

Hubiera sido mejor no suprimir en esta yersión inglesa buepa 
parte de la tupida e interesante bibliografia contenida en las notas 
de la edición original rusa, sino dejarla entera, para facilitar el trabajo 
de los estudiosos. 

R. ŻuŻEK S.J. 


Gerhard Podskalsky, Christentum und theologische Literatur in der 
Kiever Rus’ ( 988-1237 ). C. H. Beck’sche Verlagsbuchhandlung, 
Miinchen 1982, pp. xiv-|-36i. 


Desde hace tiempo se sentia la necesidad de un estudio sintetico 
y a la vez detallado de la literatura teológica de la Rus’ de Kiev, que 
va desde el bautismo del principe Vladimiro y de su pueblo (988) 
hasta la toma de Riazan por los tartaros (1237), que siryiera tanto 
de libro de consulta quanto de marco generał para estudios mas 
detallados. Ba obra de Podskalsky, que aproyecha todas las fuentes 
disponibles y la enorme literatura secundaria hasta el presente, 
construida y concebida segiin todos los canones de la ciencia con- 
temporanea, viene a colmar asi un imperativo, y no es dificil profe- 
tizar que quedara siendo por mucho tiempo la obra clasica en su 
campo. 

Sin pretender sustituirse a otras obras históricas, la primera parte 
trata de « ver y presentar la historia de la Iglesia en la Rus' de Kiev 
preyalentemente en el espejo de los testimonios literarios » (p. ix). 
Ba segunda, la mas larga y que constituye propriamente el cuerpo 
del libro, cataloga y estudia los diyersos generos literarios del periodo 
en cuestión, o sea, la homiletica, la hagiografia, la ascetica, la dogma- 
tica/polemica, el derecho canónico, los relatos de peregrinaciones, las 
crónicas, la poesia liturgica, miscelanea, anónimos y pseudoepigrafos. 
El detallado examen de esa parte permite a Podskalsky, en la breve 
tercera parte, inferir algunas caracteristicas basicas de la teologia 
de la Rus’ de Kiev, que, si bien no desconocidas antes, cobran ahora 
un fundamento cientifico mas sólido y vienen colocadas en modo 
mas adecuado en su contexto histórico, politico y cultural deter¬ 
minantę. 

A esas caracteristicas Podskalsky antepone dos premisas que 
las iluminan, y que, por otrą parte, son caracteristicas ya por si 
mismas. Ba teologia de la Rus’ de Kiev preyalentemente «no es 
una ciencia racional especulativa, sino introducción e instrucción 
espiritual»; asi, segńn la concepción dominantę en occidente, don de, 
a partir de la temprana escolastica, la teologia comenzó a concebirse 
como una exposición cientifico-sistematica de la fe, seria mejor 
hablar de espiritualidad y no de teologia (p. 273). Ademas de 
proferir ese juicio sobre la Rus’ de Kiev, Podskalsky lo aplica tambien 
a la teologia ortodoxa en generał (ibid.), lo que, a mi juicio, no deja 
de presentar dificultades. 

Ba otrą premisa propone y justifica el metodo seguido por 
Podskalsky para determinar las caracteristicas basicas de la teologia 
de la Rus’ de Kiev. Ba critica literaria comparaba esa literatura 
eon la del medioevo Occidental, lo que podia dar solo resultados 
pobres, sobre todo desde el punto de yista de la teologia, dado que 
se trata al 90 por ciento de traducciones de textos bizantinos. Bos 
teólogos e historiadores buscaban en esos escritos particularidades 
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esenciales de la antigua teologia rusa considerada en si misma, que- 
riendo diferenciarla de la bizantina, lo que podia arrojar igualmente 
solo resultados vagos e inciertos, dada la casi identidad materiał de 
las dos. Asi Podskalsky toma otro catnino: no buscar esas caracte- 
risticas en el contenido, sustancialmente identico eon el de la teologia 
bizantina, sino en las estructuras, determinadas por la transposición 
de un mismo materiał de un ambiente cultural a otro (pp. 273- 
274 )- 

En base a tales premisas Podskalsky formula las caracteristicas 
en cuestión. Ea falta de cultura clasica en la Rus’ de Kiev no podia 
sino producir la incomprensión de las mas importantes obras de la 
patristica griega, lo que explica el eclecticismo de la literatura de 
traducción, y mas ańn el deficit de la dogmatica y de la exegesis 
en la original, facilitando por otro lado un gran desarrollo de la homi- 
letica y de la hagiografia. Hasta la cronistica habla mas al afecto 
y a la voluntad que al entendimiento. Bizancio es el centro de una 
familia de estados cristianos donde domina la cultura griega. Ea 
Rus’, por el contrario, es una federación de principados, poco solida 
y aislada, basada sobre la lucha defensiva contra los paganos y hete- 
rodoxos, lo que explica el cariz mas marcadamente nacional, y el 
creciente papel cohesivo y, en generał, dirigente, que asumió en elła 
la Iglesia. Otrą caracteristica es la lucha contra la pacifica simbiosis 
de los restos del paganismo y del cristianismo. Desde otro punto de 
vista la literatura muestra una Iglesia que no esta bajo el principe, 
como, en generał, se puede decir de Bizancio, sino a su lado. Ademas 
de las diferencias, hay puntos en comfin eon Bizancio: en primer 
lugar, el aporte de los metropolitas y de los monjes griegos, que 
abrieron a la Rus’ el unico acceso a la literatura griega contemporanea 
(ss. 11/12), sobre todo en el campo polemico y canónico; el culto 
floreciente de las sagradas imagenes y algunos aspectos teológicos 
como, por ejemplo, el seguimiento de Cristo y la familiaridad eon la 
Sagrada Escritura (pp. 274-275). 

Un apendice dedicado a los metropolitas y principes de la Rus’ 
de Kiev y otro a los Basileis y a los patriarcas de Bizancio, asi como 
a los papas de Roma hasta 1280 encuadran ulteriormente la lite¬ 
ratura estudiada en su marco histórico. Un registro de materias y 
personas completa el valor de la obra como libro de consulta. 

R. Żuźek S.J. 


Andrzej Poppe, The rise of Christian Russia. Variorum Reprints, 
Eondon 1982; the volume contains a total of 346 pages of text, 
plus 2 pp. of tables and 11 pp. of index. 

This is a collection of nine articles concerning the origins and 
growth of Christianity in Kievan Rus’ from the end of the ioth cen¬ 
tury tiil the early i2th. They are written in western languages, 


and mostly relate to the author’s larger work Państwo i kościół na 
Rusi w XI wieku, PWN, Warszawa 1968. 

The first and last article present the background of that great 
event that was the official adoption of Christianity, as well as its 
aftermath: the changes in cultural and political life the new religion 
produced. Religious conformity was considered to be an element 
of the loyalty due to the Pr ince, who did not hesitate to compel his 
people to adopt the new order which upheld his authority, secured 
him a place in the family of Christian rulers, and madę his people 
part of the res publica Christiana of Europę of that time. When 
political Rus’ was crumbling in the I2th and I3th century, the unity 
of that land was preserved thanks to one Metropolitan and one 
Christian ideology. 

The ideał relation between State and Church as delineated in 
the Introduction to the sixth Novel of Justinian was known in Rus’, 
but the ‘symphony’ between State and Church was not practiced; 
the Church was not a force independent from the State. As to nume- 
rical growth, as late as the end of the I2th century the Christian 
faith had not struck deep roots even in the towns, and most of the 
countryside was christianized only in the Mongoł period. 

To explore the circumstances of the official baptism of Rus’, 
the author explores relations between Byzantium and Kiev in the 
years 986-989. After a painstaking analysis of domestic, Byzantine 
and Oriental sources he puts forward some results of his research. 

Vladimir’s baptism took place in Kiev probably on 6 January 
988; the population of Kiev was baptized some months later, possibly 
on Pentecost of the same year. In the summer of 988 the Porphy- 
rogeneta Anna arrived in Kiev. The Chersoń legend is recast: 
Vladimir in his attack on the Byzantine city in the Crimea acted as 
an ally of Basil II. 

Soon after the baptism it was agreed to erect for the neophytes 
of Rus’ a new metropolitanate dependent on Constantinople. The 
first Metropolitan was Theophylact, formerly Metropolitan of Sebaste, 
who had previously been sent to Kiev to ask Vladimir for military 
help against the usurpers in Asia Minor. The existence of the me- 
tropolitans Michael and Eeo is said to be a fiction of later chronicles. 
The author adds at the end of the volume a revised list of the metro- 
politans of Kiev. 

The admirable synthesis on the building and embellishment of 
St. Sophia provides new data. The church of the Tithe ( Desjatinna]a ) 
erected by Vladimir was not a cathedral but a capella palatina near 
the pałace of the Prince, dedicated to the Mother of God, constructed 
in stone between 991-996. The cathedral of St. Sophia, a wooden 
structure, was burned in 1017, though in one season it was rebuilt 
again in wood. The foundations of the stone cathedral were laid 
in 1037. 

Not all the conclusions of the author will be readily accepted. 
In 1051 a scholarly and virtuous native Ilarion was installed as 
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Metropolitan without any Byzantine participation in the appoint- 
ment. He is said to have been elected by the assembly of the bishops 
and with the endorsement of Jaroslav. The bishops are said to 
have been animated by the reform spirit current at that time in 
Byzantium. The sources, however, give no indication about this 
meeting of the bishops. Besides, it is improbable that they were 
inspired by any reform spirit, as most of them practiced simony. 
The contemporay situation in the West will help us to evaluate 
properly the conditions in Rus'. 

An article is dedicated to the organization of the Kievan Church. 
By 1134, ten bishoprics had been erected. The author traces the 
data of their erection as far as the sources permit. Two of the 
bishoprics, Ćernihiy and Perejaslav, became titulary metropolitanates 
for a limited period in the second part of the nth century. A sepa- 
rate article is dedicated to Leontius, Metropolitan of Perejaslav, 
who composed in Greek an anti-Latin treatise on the azymes. 

To be truły convincing, the theses proposed here should be 
presented in a comprehensive synthesis. This should be all the 
easier sińce the topics treated concern one period and one common 
viewpoint, and one method is used. Presenting the result of one’s 
research in a series of articles has some drawbacks: repetition of 
the same conclusions and facts, inconsistency in transliteration of 
names and titles, corrections of original texts in different script. 
Finally, a unified monographic work would receive morę attention - 
an advantage not to be overlooked. 

J. Kraj car S.J. 


Die russischen Orthodoxen Bischofe von 1893 bis 1965, Bio-Biblio- 
grafthie von Mełropolit Manuil (Lemeśevskij), bis zur Gegenwart, 
erganzt von P. Coelestin patock OSA. Teil II : Bogolep (Ancuch) - 
Gurij (Stepanoy) . (= Oikonomia, Band 16), Erlangen 1981, 
pp. 420. 

La presente opera e il secondo volume di un dizionario biogra- 
fico di vescovi della Chiesa Ortodossa Russa. I vescovi sono elencati 
nell'ordine alfabetico. Nel primo yolume si trovano le biografie dei 
vescovi, il nome dei quali comincia eon la lettera « A ». In questo 
secondo volume i nomi che cominciano eon le lettere « B », <1 V » e 
«G» (seconda, terza e quarta lettera nell’alfabetico russo). Si puó 
prevedere che ci vorra ancora una diecina di volumi per arrivare 
alPultima lettera dell’alfabeto. 

Per capire il grandę numero dei vescovi russi si deve ricordare 
che, dopo la rivoluzione del 1917 e fino al 1939, numerosissimi vescovi 
furono arrestati (solo nel 1937 ne furono arrestati 50); alcuni altri 
si separarono dalia Chiesa ufficiale, diretta dal Metropolita Sergij, 


o emigrarono all’estero. In luogo degli scomparsi si consacrarono 
altri vescovi (talvolta anche clandestinamente). 

L’autore e compilatore della grandę opera, scritta in lingua 
russa, e il Metropolita Manuil (Lemeśevskij), morto nell’URSS il 
12.8.1968, in eta di 85 anni. II suo «catalogo » dei vescovi com- 
prende il periodo dal 1893 fino al 1965. Sono inclusi i dati biografici 
(alle volte brevi, altre volte piu estesi - probabilmente quando i 
personaggi biografati erano personalmente, conosciuti dal Metr. 
Manuil), come pure i titoli delle loro « opere » (cioe libri o articoli) 
e le fonti. 

II P. Coelestin Patock OSA completa il catalogo, indicando 
le fonti letterarie, apparse all’estero, che il Metr. Manuil, scrivendo 
la sua opera a Kujbyśev, 1000 km. da Mosca, non poteva conoscere. 
Questo vale specialmente per i vescovi, i quali, consacrati in Russia, 
vissero poi all’estero. P. Patock aggiunge pure le biografie dei vescovi, 
consacrati nelbURSS dopo il 1965 (nel presente volume-io persone). 
I vescovi di origine russa, consacrati fuori della Russia e non rientrati 
in patria, non figurano nell'elenco. Ma ci sono anche eccezioni, p.e. 
il vescovo Vasilij (Pavlovskij) di Vienna. 

II Metropolita Manuil scrive in russo; le aggiunte del P. Patock 
sono in tedesco; cosi e molto chiaro, quale sia il testo originale e 
quali siano le aggiunte. 

Non si puó non ammirare 1 ’immenso lavoro di compilazione 
eon nomi, dati, indieazioni dei numeri e pagine delle riyiste citate. 
Gli errori sono inevitabili, ma generalmente sia il Metr. Manuil che 
P. Patock e i dattilografi sono stati molto esatti. Controllando, per 
esempio, i dati dell’arcivescovo Veniamin (Novickij), non si trovano 
veri errori. Si poteva, forsę, aggiungere fra le sue « opere » 1 'articolo 
« Tragićeskie stranicy... » (ŻMP 1975, 7, 12 s) sulla situazione della 
Chiesa Russa nel territorio occupato dai tedeschi negli anni 1941-1944. 

Nella biografia dell’arcivescovo Veniamin, scritto dal Metr. 
Manuil, e indicato: « nel 1945 collocato a riposo ». P. Patock corregge: 
« nel 1944 arrestato e deportato a Kolyma » (Siberia nord-orientale). 
Solo dopo la morte di Stalin, Veniamin fu liberato; ma e rimasto 
in Siberia, dove ha amministrato la diocesi di Omsk e quella di 
Irkutsk; solo gli ultimi tre anni, prima della morte, li ha passati a 
Ćeboksary, nella Repubblica Socialista Sovietica Autonoma della 
Ćiuvascia. 

Scrivendo nell'Unione Sovietica, il Metr. Manuil ha evitato di 
parlare di arresti. Certe espressioni, per esempio « dal 1927 non ha 
goyernato la diocesi» (usate per il vescovo Vasilij Zelencoy e per 
molti altri) deyono essere chiare per il lettore soyietico il quale capisce 
che e « stato arrestato ». Meno intelligibile e quando 1 ’autore riferisce 
semplicemente la data della morte senza specificare che si e trattato 
di esecuzione capitale. Per esempio, egli scrive del metropolita di 
Pietrogrado, Veniamin (Kazanskij): « morto il 3 luglio 1922 »; quando 
e ben noto che lui ed altre persone (rełigiosi e laici) furono fucilati 
nella notte dal 12 al 13 agosto 1922, dopo un clamoroso processo. 
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II Metropolita Manuil lo sapeva benissimo, perche nel 1923, per breve 
tempo, fino al suo arresto, lui, come vescovo-vicario, ha amministrato 
la diocesi di ąuella citta, eon grandę zelo. 

Nelhintroduzione al 2-do volume P. Patock riconosce: dalhURSS 
furono fatte osservazioni che nell’opera del Metr. Manuil si trovano 
«inesattezze». — Forsę per correggere le inesattezze, si potrebbe 
ricorrere, in certi casi, alla collaborazione da parte del Patriarcato 
di Mosca. Per esempio, il Metropolita di Beningrado Nikodim (morto 
nel 1978) in una conversazione privata ha detto che l’arcivescovo 
Vasilij (Ratmiroy) e morto nel 1952 circa: aveva condotto una vita 
poco degna del suo stato ecclesiale; perció, dopo la sua morte, nella 
rivista Źurnal Moskovskoj Patriarchii non fu pubblicato nessun ne- 
crologio. DeH’arcivescovo Varlaam (Borisević) il Metropolita Nikodim 
ha detto: ha amministrato małe la sua diocesi di Mińsk, ha lasciato 
chiudere tante chiese in Belorussia, ha condotto una vita indegna 
e perció fu collocato a riposo. Ma dopo la sua morte nel Źurnal ne 
fu pubblicato il necrologio (ŻMP 1975, 8,35 s). 

Nonostante certe piccole inesattezze, 1 ’opera del Metropolita 
Manuil e del P. Coelestin Patock riferisce tanti dati sicuri sui vescovi 
ortodossi della Russia, cosi da assicurarsi un grandę valore storico. 

V. Pupinis S.J. 


Theologica 

Etienne Fouiełoux, Les catholiąues et l’unitę chretienne du XIX e au 
XX e siecle. Itineraires europeens d’expression franęaise. Editions 
du Centurion, Paris 1982, pp. roo8. 

II periodo storico studiato comprende gli anni dal 1878 al 1952. 
II tema e la nascita e lo sviluppo, in quel periodo di un ecumenismo 
cattolico. I/area studiata e ąuella francofona. 

1/opera ha una struttura logica e coerente. 

Si comincia eon il pontificato di Beone XIII 0 , che l’A. non oppone 
diametralmente a ąuello di Pio X°. II rifłusso, secondo lui, e gia 
iniziato nel 1896, sotto Beone XIII 0 , per acuirsi sotto Pio X°. I pro- 
getti, gia accarezzati prima del 1896, di emancipare da Propaganda 
i Cattolici di Oriente e di costituire un istituto di studi sull’Oriente 
Cristiano, vengono attuati finalmente da Benedetto XV 0 , eon la 
fondazione della Congregazione per la Chiesa Orientale e del Ponti- 
ficio Istituto di Studi Orientali. 

In ąuello stesso 1917, in cui Benedetto XV 0 compie ąuesti passi 
decisivi, in Russia il regime zarista cade e, prima che i Bolscevichi 
prendano il potere, i Cattolici formulano grandi speranze. II Yaticano 
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continua a sperare, anche dopo la Rivoluzione d’Ottobre e, nel 1921, 
invia aiuti alla Russia, colpita dalia carestia. 

I/apertura verso Oriente e la preoccupazione di Benedetto XV 0 
per 1 ’unita dei Cristiani continuano e si sviluppano eon Pio XI 0 . 
Egli affida 1 ’Istituto Orientale ai Gesuiti e fonda il Collegio Russo. 
Al suo tempo ci sono le conversazioni di Malines; nasce il monastero 
benedettino di rito orientale ad Amay-sur-Meuse; 1 ’episcopaliano 

R. H. Gardiner fa sondaggi presso i Cattolici, per interessarli ai 
lavori di Faith and Order. Ma 1 ’enciclica Mortalium animos, del 6 - 1 - 
1928, risponde eon un Non possumus. Siamo dunąue in pieno unio- 
nismo. 

Eppure sta nascendo 1 ’ecumenismo. Ne sono pionieri Fernand 
Portar, lazzarista francese e Bambert Beauduin, benedettino belga. 
E chi tiene a battesimo ąuesto ecumenismo e, negli anni trenta, 
un personaggio tuttora vivente e attivo, il P. Yves Marie-Joseph 
Congar, 1 ’autore di Chretiens desunis. 

Un altro personaggio, inseparabile dall’ecumenismo francese, e 
l’abbe Paul Couturier. 

Tuttavia 1 ’unionismo, imperante a Roma, mette in serio pericolo 
1 ’ecumenismo. E’A. narra la dura prova cui sono sottoposti Dom 
Beauduin e il suo monastero. U grandę Veilleur avant l’aurore e ri- 
dotto al silenzio e alhinazione. 

Soprawiene la seconda guerra mondiale, eon 1 ’occupazione te- 
desca e le deportazioni, che accomunano Cattolici e non cattolici 
nelle stesse sofferenze. 

U dopoguerra fa maturare la sensibilita ecumenica collettiva- 
In vari luoghi si celebra la Settimana di preghiere per l’Unita. Si 
tengono conferenze, si fondano associazioni, si stampano periodici 
'che promuovono la presa di coscienza ecumenica nel clero e nel 
laicato. 

I/ecumenismo francofono manifesta anzi un certo pluralismo. 
Secondo l'A., esso ha una destra, il cui leader e Couturier e una 
sinistra, eon a capo il Congar; il centro e rappresentato dal dome- 
nicano Christophe-Jean Dumont, eon la rivista Istina. 

Nel 1948 c’e ad Amsterdam 1 ’assemblea costituente del Consiglio 
Ecumenico delle Chiese. Alcuni ecumenisti cattolici vorrebbero par- 
tecipare in ąualita di osservatori. Ma Roma, eon il monitum del 

S. Ufficio di quell’anno, avoca a se la decisione sull’opportunita di 
ąuella partecipazione. Del 1948 e pure 1 ’istruzione Ecclesia Catholica, 
anch’essa di prospettiva unionista. Ma, al congresso organizzato 
dal Consiglio Ecumenico delle Chiese a Bund, nel 1952, ci saranno 
ąuattro rappresentanti cattolici ufficiali. 

B’enciclica Humani generis colpisce alcuni ecumenisti fran- 
cofoni. Tuttavia risparmia Cheyetogne, eon Irenikon e il centro 
domenicano eon Istina. A Roma, Unitas e ancora ispirata a ideali 
unionistici. Ma Padre Ch. Boyer, che la dirige ed e riuscito, il 22 set- 
tembre 1950, a portare dal Papa ima dozzina di ecumenisti franco- 
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foni, e uomo moderato. Grazie a lui 1 ’ecumenismo francofono supera 
ancora la prova. 

Qnesto breve riassunto contenutistico e inadeguato a rendere 
conto della yastita della ricerca, della mole della documentazione 
consultata e della ricchezza del ąuadro che l’A. traccia in quest’opera, 
strumento indispensabile per la comprensione «ecumenica » di vari 
decenni di storia della Chiesa in Francia e negli altri Paesi di lingua 
francese. 

Non sono soltanto le figurę principali, quali Portal, Beauduin, 
Congar, Couturier, Dumont, Villain a essere studiate nella loro 
attiyita e nei loro scritti. Ma una folia di altri personaggi si muove 
su questa scena: d’HERBiGNY, Daniijlou, De Dubac, Bouyer, 
Dialine, Rousseau, Rouquette, Roche, ecc. Cosi pure, sono seguiti 
nel loro irraggiamento i centri ecumenici di Cheyetogne, erede di 
Amay, di Dombes, ecc. e le riviste, quali Irenikon e Istina, ecc. In 
tal modo l’opera e importante anche per la storia contemporanea 
dei Benedettini, dei Domenicani, degli Assunzionisti, dei Dazzaristi 
e dei Gesuiti di lingua francese. 

Certo, non tutti sono dalia parte degli eroi, in quanto tra loro 
ci sono vari unionisti. Ma anche a loro proposito l’A. conserya il 
rispetto dello storico. Della storia del Pontificio Istituto Orientale, 
affidato ai Gesuiti nel 1922 e di colui che ne fu il primo preside gesuita, 
Michel Bourguignon d’HERBiGNY, l’A. e bene informato, per quanto 
e possibile esserlo, data la chiusura in merito di certi archiyi. 

Per l’A. questi oltre settant’anni di storia ecumenica franco- 
fona si sintetizzano efficacemente nella battaglia tra unionisti ed 
ecumenisti. f£ forsę una chiave di lettura riduzionista, che semplifica 
eccessivamente un contesto altrimenti complesso? In realta, unionisti 
ed ecumenisti suppongono due ecclesiologie notevolmente diyerse. 

Ecco le constatazioni conclusiye dell’A.: 1) I/ecumenismo, a 
differenza delhunionismo, non nasce al centro ma alla periferia; 
2) appare di preferenza in paesi dove vige la separazione tra Chiesa 
e Stato, come in Francia; 3) ne sono pionieri i membri di una elite. 
Do studio e Tinsegnamento fa loro scoprire 1’istanza ecumenica, 
cui la massa e meno sensibile; 4) il punto di partenza a la conyinzione 
che bisogna cambiare 1'ecclesiologia; 5) al di la di questa base comune 
c’e un certo pluralismo tra gli ecumenisti. 

Alla fine della lettura di questo grosso tomo, dalia prosa chiara 
e scorreyole, non si puó farę a meno di ammirare chi ha avuto la 
lucidita e 1 ’energia per portare a termine simile lavoro. Ne viene 
spontaneo 1’augurio che qualcuno lo imiti, applicando gli stessi cri- 
teri di ricerca alPecumenismo cattolico di altre aree łinguistiche. 

V. Poggi S.J. 


Thomas Hopko, AU the fulness of God. Essays on Orthodoxy, Ecu- 

menism and Modern Society. St. Vladimir’s Seminary Press, 

New York, 1982, pp. 188. 

Ce liyre comporte sept essais dont plusieurs ont deja paru iso- 
lement. Ils n’ont aucun rapport entre eux si ce n’est la conyiction de 
1’auteur que les problemes abordes trouyent leur unique solution 
dans «toute la plenitude de Dieu » (Eph. 3,13). Fidele a cette pers- 
pectiye tout au long de l’ouvrage, au prix quelquefois d’une simpli- 
fication, 1’auteur plaide pour la promotion d’une vie sacramentelle 
intense aupres des jeunes enfants et propose l’existence reconciliee 
dans le Seigneur comme remede a l’homme moderne desequilibre. 
En raison de la « plenitude de Dieu », il condamne les conceptions 
relativisantes et sectaires en ecclesiologie et il rappelle qu’une longue 
tradition orientale se refuse de definir la relation entre Dieu et l’hom- 
me autrement qu’en termes de «co-crucifixion with Christ in co- 
suffering love for the sake of truth » (p. 46). S’inspirant largement 
d’auteurs orthodoxes (V. Dossky, G. Floroysky) ou catholiques (J. 
Danielou, H. de Dubac) 1 ’auteur presente la Sainte Ecriture comme 
la presence agissante du Verbe incarne qui est alors a celebrer et a 
accomplir, nullement a reduire au niyeau d’un texte a decortiquer. 

Tout en confessant que 1 ’Eglise orthodoxe est l’unique eglise 
vraie, transcendant toute formation sociale ou sociologique car 
« Mystere », 1 ’auteur n'ecarte pas le dialogue cecumenique, tout en 
precisant que la raison en est la surabondance du Mystere qui veut 
se communiquer au monde non-orthodoxe et nullement un besoin 
de chercher ailleurs un complement indispensable a un manque 
quelconque dans la foi orthodoxe. S’opposant en meme temps a 
certaines prises de position orthodoxes et catholiques, 1’auteur denie 
aux eglises dites « uniates » tout yocation d’etre des « ponts » entre 
Orient et Occident ou toute accusation de constituer des « obstacles » 
dans le rapprochement oecumenique. « The only just reason for the 
Orthodox to stay out of union with Romę can be a reason of faith 
and doctrine, not one of culture, ritual, tradition, mentality or 
jurisdiction » (p. 126). 

Si, comme en temoigne aussi le titre, 1 ’article Reflections on 
Eastern Rite Catholicism constitue un progres au niyeau de la ter¬ 
minologie par rapport a la precedente redaction, intitulee Reflections 
on Uniatism (Diakonia, 1968, pp. 300-311), les precisions apportees 
excluent encore plus fermement un dialogue base sur le principe 
de « par cum pari» entre Orthodoxie et Catholicisme. De toute ma¬ 
nierę ces essais aident a mieux saisir un courant de la pensee ortho- 
doxe et a situer spirituellement tant de questions d’actualite reli- 
gieuse. 

P.-H. Kolyenbach S.J. 
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Stephan Otto Horn, Petrou Kathedra. Der Bischof von Roni und 
die Synoden von Ephesus (449) und Chalcedon. (= Konfessions- 
kundliche und Kontroyerstheologische Studien, Bd XEV, Heraus- 
gegeben vom Johann-Adam-Móhler-Institut), Verlag Bonifatius- 
Druckerei, Paderborn 1982, pp. 292. 

Questa approfondita ricerca, sul rapporto avuto dal vescovo di 
Roma eon il sinodo efesino del 449 e il concilio calcedonese del 451, 
si articola in sette densi capitoli, dedicati rispettivamente al caso 
Eutiche, al secondo sinodo di Efeso, alle reazioni da ąuello provo- 
cate, alla sua sconfessione, al concilio dei Calcedonia e al canone 28 
dello stesso concilio. 

Seguono otto appendici documentarie che trattano successiva- 
mente: dello scambio epistolare tra papa Eeone e il patriarca Flaviano, 
del sinodo permanente che condanna Eutiche, delle varie lettere che 
il papa Eeone scrive il 13 giugno 449, delle lettere dello stesso papa 
a Pulcheria, delPatteggiamento di Dioscoro, dei diversi resoconti 
del secondo sinodo efesino, degli interventi sul rango di Costanti- 
nopoli e, infine, delPesatta cronologia deirallocuzione conciliare alPim- 
peratore sul Tomus Leonis. 

E’opera, che si basa su una diretta conoscenza delle fonti pri- 
marie, e corredata di bibliografia e di indici analitici. 

I fatti syoltisi e gli scritti redatti tra il 448 e il 452 sono ana- 
lizzati e yalutati criticamente. 

E’archimandrita Eutiche, che non ammette in Cristo, dopo 
1’incarnazione, due naturę, e condannato e deposto dal sinodo per¬ 
manente. Perció egli si appella a Eeone, come a « preside della carita 
e della fede ». Anche Flayiano, da parte sua, scrive al papa. Ma il 
suo scritto non e un appello, come yorrebbe Caspar. E piuttosto 
resoconto dei fatti e comunicazione dei prowedimenti presi, nelPattesa 
che il papa approyi e confermi. II papa risponde a Flayiano eon il 
cosiddetto Tomus Leonis, Con esso Eeone non sospende, ne con- 
traddice il giudizio del sinodo permanente contro Eutiche. Ma ne 
chiarifica e completa il dispositiyo dogmatico, cosciente come e della 
propria responsabilita, quanto alla conservazione della fede nella sua 
purezza. 

E’atteggiamento del papa circa il secondo sinodo efesino del 
449 e documentato da scritti di Eeone a Pulcheria, a Giuliano di 
Kos, agi i archimandriti di Costantinopoli, alPimperatore e al sinodo 
stesso. Quel sinodo deve accogliere il giudizio dogmatico espresso 
dal papa nel Tomus. Ma il patriarca alessandrino Dioscoro, che pre- 
siede il sinodo, pur eyitando il conflitto aperto con i legati del papa, 
non lascia spazio alPespressione del pensiero di Eeone. Non fa neppure 
leggere il Tomus alPassemblea. Dioscoro e conyinto, come altri ve- 
scovi, che alPimperatore, garante delPunita della fede, compete la 
direzione del sinodo. Flayiano, invece, considera la sede romana cu- 
stode della fede. Anche Eusebio di Dorileo, che scriye a Eeone, ricorre 


a lui come a suprema istanza. Eo stesso Nestorio, dalPesilio, riconosce 
a Roma una funzione decisiva. 

Ea sconfessione ufficiale del sinodo di Efeso del 449 incomincia 
con il sinodo romano dello stesso anno. C’e poi una serie di sinodi 
locali che si pronuncia nello stesso senso. Marciano sale al trono 
imperiale e il papa gli manifesta la sua contrarieta ai compromessi 
dogmatici: non si accolga senza discernimento la comunione di vescovi 
che hanno approyato il secondo sinodo efesino. Anche nel sinodo 
romano del febbraio 450 il papa esclude la yalidita delPefesino secondo. 

E’A. deduce dai vari scritti e interyenti del papa la sua con- 
cezione del primato papale e del concilio ecumenico. II concilio non 
ha, secondo Eeone, il solo compito di garantire P unita della fede, 
ma anche di confrontarla con la Scrittura e con la Tradizione apo¬ 
stołka. Ha perció la competenza di esprimere giudizi definitiyi in 
sede dogmatica, sia pure in unione con il papa. 

A Calcedonia, i Padri conciliari yedono in Eeone Yinterprete di 
Piętro. Dioscoro invece e riconosciuto colpeyole perche, trascurando 
il giudizio del papa, ha rifiutato la vera fede e optato per un’alter- 
nativa ereticale. Nel corso del concilio di Calcedonia, i legati di Eeone 
non permettono che si decida alcunche di contrario a ąuanto Eeone 
pensa o scriye. Per loro sussiste il dilemma, o con Eeone o con Dio¬ 
scoro. Anche la reazione di Eeone al famoso canone 28 del concilio 
di Calcedonia, suppone la preoccupazione delPantica Roma di essere 
riconosciuta al di sopra della nuova Roma, grazie all’ apostoli kos 
thronos, che la contraddistingue. 

In base a ąuesta documentata yisione, l’A. fa delle precisazioni. 
Egli rifiuta 1 ’opinione di Sieben, che Eeone non avrebbe espresso 
un vero e proprio giudizio dogmatico nel Tomus. Ma non accetta 
neppure la tesi di KeinkEnberg e di de Vries, secondo i quali Eeone 
avrebbe preteso che il secondo sinodo efesino assumesse di peso il 
Tomus, senza confrontarlo con la Scrittura e con la Tradizione. 
E’idea leonina che fa del papa il custode delPunita, pur riconoscendo 
simultaneamente le competenze del concilio, si era scontrata, nelPefe- 
sino secondo, con la concezione di Dioscoro e di altri vescovi, i quali 
riteneyano 1 ’imperatore garante delPunita. Ma, a Calcedonia, la con¬ 
cezione leonina ayrebbe preso il sopra wento. 

Ea poderosa monografia, pur accusando, in qualche punto, 
ignoranza di elementi bibliografici utili, merita rispettosa attenzione 
e plauso. Costituisce un yalido sussidio per lo studio della preistoria 
del concilio di Calcedonia e, come titolo e Vor w ort sottolineano, per 
la storia di dignita e prerogative del vescovo di Roma. 

V. POGGI S.J. 



Notae bibliographicae 


509 


NOTAE BIBLIOGRAPHICAE 


Lexikon des Mittelalters. Zweiter Band: Dritte Rieferung. Bordeaux - 
Brief, coli. 449-672. Vierte Rieferung. Briefadel- Buckingham , 
coli. 673-896. Fiinfte Rieferung. B uckler- Bufibiicher, coli. 897- 
1120. Śechste Rieferung. Bufie-Caecilia, coli. 1121-1344. Artemis 
Verlag, Mtinchen und Zurich 1982. 

II Lexikon, di cui prendiamo in esame ąuattro dispense, non 
ha per scopo lo studio dell’Oriente Cristiano medievale. Tuttayia, 
gli riserva numerose voci o sezioni di voci. Tanto che sarebbe lungo 
anche solo elencare ció che in questo migliaio di colonne riguarda 
direttamente, o indirettamente, 1 ’Oriente Cristiano. 

Mi limito ad enumerare ąuanto di esse interessa esclusivamente 
il Cristianesimo del Vicino Oriente, di cui mi occupo. Bo faccio senza 
pretesa di completezza, secondo 1 ’ordine alfabetico del Lexikon e 
permettendomi ąualche sobrio rilievo critico. 

H. H. Bauer studia i Padri Orientali, nella voce Bóser Blick. 
A. Vóobus tratta dei Boskoi. R’articolo Bosfiorus, di F. Hied, e 
sommario, rispetto albimportanza della voce. G. Gerritsen studia 
De Reis van Sini Brendan, mentre J. Hennig traccia il profilo bio- 
grafico del vescovo pellegrino Brendan. 

Troppo ridotto e l’articolo Briefe ntl.-Apokryphe, quando invece 
tale genere letterario ha avuto la sua importanza nel Medioevo. Ba 
voce Brienne ha una sezione, a cura di F. Cardini, sui membri di 
tale famiglia che hanno partecipato alle Crociate. 

AlFinterno dell’articolo Buchmalerei, K. WESSEE tratta di 
Einflufi der byzaniinischen Buchmalerei im koptischen, im syrischen, 
im armenischen und im georgischen Bereich. 

R’articolo Buchstabensymbolik ha tre sezioni: Christentum, curata 
da Ch. DaxenmuelEr, ludentum, a firma di H.-G. V. Mutius e Islam, 
a cura di W. Madeeung. 

Ba voce Burg ha le suddivisioni: In den lateinischen Konigreichen, 
di J. RilEy-Smith, Im lateinischen Kaiserreich, di A. CarieE e Im 
islamischen V order en Orient, di H. GaubE. 

Anche la voce Burger, Burgertum si suddiyide in Lateinischer 
Orient, a cura di J. RieEy-Smith e Islamischer Bereich, a cura di 
Ce. Cahen. 

R. Dureing scrive del trąduttore del Crisostomo, Burgundio 
von Pisa. B’articolo Bufie si divide in sezioni, tra cui figura Bufie 
in christlichem Orient, a cura di E. C. Suttner. Ba voce Bufipalmen 
ha la sezione Christlicher Orient, di H. M. Biedermann. 


Byblos avrebbe meritato qualcosa di piu di quanto non si legga 
nell’articolo di J. Gruber. 

II lungo articolo di K. Wessee, Byzantinische Kunst, ha la se¬ 
zione Einflufibereiche der byzantinischen Kunst, eon la suddivisione 
intitolata, Der Christliche Orient. 

Ch. Hannick e autore del molteplice articolo Byzantinische, 
altslavische, georgische und armenische Musik. 

Ba voce Byzantinisches Reich ha la sezione Byzanz und seine 
ostlichen Nachbarn. Die Ostgrenze, di G. Weiss. 

Questo arido elenco, frutto di una lettura yolutamente preor- 
dinata, ci sembra dimostri a sufiicienza come questo Lexikon si riyeli 
un indispensabile strumento anche per lo studio dell’Oriente Cristiano. 

V. Poggi S.J. 


Eszter Ojtozi, A Mariapócsi Bazilitak cirillbetiis kbnyvei. Kossuth 
Baj os Tudomanyegyetem konyytara, Debrecen 1982, pp. 138-f- 
44 plates. 

3cT3p O ił t o 3 h , Khuzu KHpujuioecKou nenamu MapunoenaHCKUX 
6a3UAuan. H 3 £aTejiLCTB 0 óhójihotckh ^eSpepeHCKoro ymreepCH- 
Tera, JJeÓpeijeH 1982. 

The Basilian monastery of the pilgrimage sanctuary Mariapócs 
(Marijapoyc) in Eastern Hungary was founded in 1749. The religious 
as well as their flock were of Ruthenian stock. But as they were 
surrounded by a largely Magyar population, they adopted in the 
course of time the language of their neighbours, though the liturgical 
seryices continued to be celebrated in Church Slavonic. It was 
only on the occasion of the erection of the bishopric in Hajdudorog 
in 1912 that the liturgical use of the Magyar tongue was allowed 
by the Holy See, though with limitations, which, howeyer, soon lost 
all force. 

In 1950 the socialist government of Hungary occupied the 
monastery, ousted the Basilians, and confiscated all the property, 
including the library of some 2000 yolumes. One part of this col- 
lection comprised cyrillic printed books, almost all of them religious 
in character, especially liturgical books. Most of the Slavonic books 
confiscated at Mariapócs were deposited in the library of the Uni- 
yersity at Debrecen (103 books); forty were given for the use of the 
Greek-Catholic Ecclesiastical Academy at Nyiregyhaza; one, a litm> 
gical book, was left in the sacristy of Mariapócs; another, the Ruthe¬ 
nian history of Mariapócs published in Vienna in 1866, went to a 
priyate person. 

The books are described on pp. 67-107. Even a cursory glance 
at the list demonstrates that it has been prepared by an expert. 
The titles are abbreyiated when necessary and printed in grazdanka. 
Certainly, it would have been preferable to use the standardized 
alphabet in use preyious to the orthography reform of 1918. This, 
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as well as the forty four reproductions added at tłie end of the book, 
probably did not depend on the author. Their technical elaboration 
łeaves much to be desired. 

The books are described in chronological order. The first is 
the Ostroh Bibie of 1581, probably the most widely diffused book 
of the ióth century cyrillic prints. The rarest of the catalogued 
books is No 32: Dekamelis Ioann Iosif, Kałexizis, printed in Trnava 
in 1698. Perusing the list I noticed a smali oversight. The title 
of the No 22 reads: JIEHTyTHAPHOH h CecTL Cjiy>Ke6HHK. It 
should, however, read: JIEHTYPrHAPHOH Cu ecTt CjiyjKeÓHHKt. 

J. Krajcar S.J. 


Bertold SpueER, Gesammelte Aufsatze. E. J. Brill, Eeiden 1980, 

pp. 416. 

Sono 36 scritti deH’orientalista dalie vaste competenze, per lo 
piu in tedesco, ma anche in inglese e in francese, apparsi originaria- 
mente, tra gli anni 1941 e 1977, in periodici scientifici, in atti di 
congressi, in Festgaben e Festschńften. 

Trattano di islamologia (I, II, III, IV, V, VI, XXXII, XXXIII), 
di storia delle Chiese Orientali (IX, XVII, XVIII, XIX, XX), di 
iranistica (XXII, XXIII, XXIV, XXV, XXVI, XXIX, XXX), 
di necrologi di orientalisti (XXXIV, XXXV, XXXVI), di euro- 
peistica orientale (X, XI), di cose mongole (VII, VIII, XII), di 
etnologia orientale (XIII, XV, XVI), di geografia umana orientale 
(XIV, XXVIII, XXXI). 

Dalia raccolta rileviamo come servano alhorientalismo cristiano 
le varie specialita delhorientalismo piu vasto. 

B. Spuler si occupa da anni di Chiese Orientali. Do fa eon ammi- 
revole competenza grazie anche alle conoscenze profonde e polie- 
driche che egli ha del contesto socio-politico-culturale dei Cristiani 
di Oriente. Ea sua padronanza dell’arabo, del persiano, del turco, 
del mongolo; la sua familiarita eon la religione islamica, eon la storia 
del Vicino Oriente, eon la teologia cristiana e eon le dispute teologali, 
lo rendono un raro maestro. 

Questo volume che ha saggi sullTslam della portata di, Isla- 
misches Selbstbewussisein (pp. 1-12), di Hellenistisches Denken im 
Islam (pp. 13-27), Islamische und Abendlandische Geschichłschreibung 
(pp. 28-40) ha pure i saggi sull’Oriente Cristiano, Volkstum und Kirche 
in der Ońentalischen Welt (pp. 199-210) Die Morgenlandischen Kirchen 
seił 1965 (pp. 211-227), Die Koptische Kirche in der Gegenwart 
(pp. 288-233). 

Ea raccolta che, rispettando la paginazione originale, riportata 
in parentesi ąuadre, ha una sua paginazione autonoma che facilita 
i riferimenti, e corredata da utili indici analitici e d’una pagina di 
Corrigenda. 

V. POGGI S.J. 
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